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ÖZET 

MEMLÜ KïOSMANLI  GE¢Ķķ D¥NEMĶNDE DIMAķK ULEMASI: GAZZĶ AĶLESĶNĶN ¦¢ 

KUķAĴININ TARĶHĶ (1450ï1650) 

 

Bu tez, Memlük idaresinden Osmanlē idaresine geiĸ baĵlamēnda 1450ï1650 yēllarē arasēnda Dēmaĸk (ķ©m) 

ulemasēnēn sosyopolitik tarihini incelemektedir. Tez, sözkonusu ñgeiĸòe Osmanlē ordusunun 1516 yēlēnda 

Dēmaĸkôē ele geçirmesinden daha geniĸ bir anlam y¿kleyerek bu tarihten sonra gerekleĸen adl´ ve idar´ 

b¿t¿nleĸme, k¿lt¿rlerin karĸēlaĸmasē ve atēĸmasē ve imparatorluk apēnda iliĸki aĵlarēnēn ºr¿lmesi gibi 

konularē da ieren geniĸ bir perspektifle yaklaĸmaktadēr. Bu geniĸ baĵlam iinde, Ge Meml¿k 

Dēmaĸkôēndaki ulemanēn Osmanlē idaresi altēndaki ilk y¿z elli yēllēk ser¿venine ēĸēk tutmaktadēr.  

Bu tez, Dēmaĸk ulemasēnēn ser¿venini, ¿yeleri 1450ï1650 yēllarē arasēnda Dēmaĸkôta müderris, k©dē, m¿fti, 

v©kēf, m¿ellif, sufi vb. birok rol ¿stlenmiĸ yerel bir ķ©fi´ aile olan Gazz´ ailesi ¿zerinden takip etmektedir. 

Bu aileye mensup üç âlimin ïsērasēyla Radiy¿ddin el-Gazzi (1458ï1529), onun oĵlu Bedreddin (1499ï

1577) ve torunu Necmeddin (1570ï1651)ï içiçe geçen hayat hikâyeleri üzerinden ailenin ¿ kuĸaklēk 

sosyopolitik tarihini yazmaktadēr. Tezin tartēĸtēĵē meseleler arasēnda Dēmaĸk ulemasēnēn iindeki alt-gruplar 

ve alt-kimlikler, Dēmaĸk ulemasēnēn 1516 sonrasēnda merkezden kopan meslekî kariyerleri ve bunun 

akabinde artan pozisyon rekabeti, ulema ailelerinin nesiller boyu s¿rekliliĵini saĵlayan aralar ve 

mekanizmalar, on altēncē y¿zyēl sonundan itibaren Osmanlē imparatorluk iliĸki aĵēnda Dēmaĸk ulemasēnēn 

konumu ve g¿c¿ gibi muhtelif baĸlēklar yer almaktadēr.  
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ABSTRACT 

DAMASCENE SCHOLARS IN THE MAMLUK ïOTTOMAN TRANSITION: HISTORY OF 

THREE GENERATIONS OF THE GHAZZǬ FAMILY (1450ï1650) 

 

This thesis examines the scholars in Damascus during the period 1450ï1650 asking how the transition from 

Mamluk to Ottoman rule affected their socio-political life. It employs a broad understanding of transition, 

one that considers several developments after the military takeover of Damascus in 1516, including the 

judicial and economic integration, cultural encounter, and imperial entanglement. In this broad framework, 

it traces several elements of the scholarly society in late Mamluk Damascus during the first 150 years of 

Ottoman rule. 

To understand Damascene scholarly society, this thesis focuses on the Ghazzǭ family, a local ShǕfióǭ family 

whose members assumed various positions and roles in Damascus between 1450 and 1650, serving as 

professors, jurists, judges, endowers, authors, and mystically inclined scholars. By writing the connected 

life stories of three Ghazzǭsðnamely, Radiyy al-Dǭn al-Ghazzǭ (d. 1529), his son Badr al-Dǭn (d. 1577), 

and his grandson Najm al-Dǭn (d. 1651)ðthis study reconstructs the history of three generations of an 

eminent local family and their relations with socio-political and scholarly life in Damascus, Syria, and the 

Mamluk and Ottoman capitals. 
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This thesis explores several aspects of the MamlukïOttoman transition as experienced by Damascene 

scholars, including the sub-groups and cliques that formed among them, the peripheralization of their 

professional career after 1516, their struggles for position both within and beyond Damascus, the means and 

mechanisms whereby they secured their scholarly continuity across generations, and their increasing 

entanglement within the network of the Ottoman imperial elite from the late sixteenth century onward. 
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INTRODUCTION  

Egypt and Syria (or Greater Syria, known as bilǕd al-ShǕm) came under Muslim rule around the mid-seventh 

century and rapidly grew into new centers for the further advancement of Muslim armies and the spread of 

Islam. Inhabited by several companions of the Prophet and their followers, major cities in the region 

eventually emerged as centers of Islamic knowledge by the late seventh century. The subsequent five 

centuries witnessed an upsurge in the number of learned figures and the flourishing of intellectual activity 

in the region under Muslim regimes. Investments of FǕtimid (909ï1171), Zangid (1127ï1233), and AyyȊbid 

(1171ïcirca the 1250s in most of Syria) rulers in the construction of educational foundations from the tenth 

to thirteenth centuries not only delivered social, political, and financial support for scholars but also added 

an institutional dimension to scholarly life. Meanwhile, the Crusadersô presence in the Levant (1096ï1291) 

resulted in the concentration of scholarly activity in a few neighboring cities under Muslim rule such as 

Aleppo, Damascus, and Cairo. In the mid-thirteenth century, the Mongols invaded the eastern half of 

Islamdom and destroyed the Abbasid Caliphate centered in Bagdad; and Christian armies intensified their 

attacks against Muslims in the Iberian Reconquista. Consequently, the abovementioned cities became home 

for numerous Muslim scholars fleeing from the destabilized regions. The Mamluk rulers (1250ï1517) were 

no less generous patrons than their AyyȊbid predecessors had been, nor were they less dependent on 

scholarsô collaboration to attain a legitimate and durable government. They founded many educational 

institutions and fostered an environment that sustained and further developed scholarly activity in the region. 

Ultimately, Egypt and Syria appeared as two major scholarly centers with unmatched diversity and plurality 

in Islamdom in the early sixteenth century. 

After defeating the Mamluks, the Ottomans ruled the central Arab lands (Egypt, Syria, and Hijaz) from 

1516ï17 onward. How did the scholars in Egypt and Syria experience the transition from Mamluk to 

Ottoman rule? In other words, what sort of tensions, conflicts, encounters, entanglements, adaptation, or 

integration did they go through during this sudden change in political authority and consequent 

administrative, social, economic, and cultural developments? This question relates to a series of 

bureaucratic, legal, ideological, and cultural transformations in the Ottoman Empire during the long 
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sixteenth century, 1453ï1600.1 For example, some researchers have considered the encounter of Ottoman 

scholar-bureaucrats (scholars professionalized in government service) with scholars in the Arab provinces 

as an important stage in the consolidation of the Ottoman learned hierarchy.2 Others have emphasized the 

incorporation of the central Arab lands with deeply rooted Islamic traditions into the Ottoman Empire as a 

major development for the rise of Ottoman Sunni ideology.3 Recent scholarship has reframed Ottoman 

Sunni orthodoxy within the broader paradigm of confessionalization, but it still acknowledges the 

fundamental role of the Ottoman expansion to the central Arab lands in the development of Ottoman 

sunnitization.4 Some researchers have argued that Ottoman Hanafism as a distinct branch within the Hanafǭ 

madhhab crystallized partially due to the interaction between Ottoman scholar-bureaucrats and Hanafǭ 

scholars of the Arab provinces.5 Still others have credited the maturation of Ottoman high culture through 

the end of the sixteenth century to this scholarly encounter and interaction in elite salons.6  

This large body of literature attaches importance to the Ottoman takeover of scholarly centers in the central 

Arab lands. Its focus is on the Ottoman center, however. That is, it focuses largely on the impacts that the 

conversion of Mamluk-based scholars to Ottoman subjects had on diverse facets of the Ottoman central 

government (i.e., the administrative body comprising the Ottoman sultan and ruling elite, such as the 

                                                      

1 For a brief review of the related recent literature, see Kaya ķahin, ñThe Ottoman Empire in the Long Sixteenth Century,ò 

Renaissance Quarterly 70, no. 1 (2017): 220ï34. 

2 Abdurrahman Atēl, Scholars and Sultans in the Early Modern Ottoman Empire (Cambridge: Cambridge University Press, 2017), 

83ï134. 

3 Madeline C. Zilfi, ñSultan S¿leyman and the Ottoman Religious Establishment,ò in Süleymân the Second and His Time, ed. Halil 

Ķnalcēk and Cemal Kafadar (Istanbul: The Isis Press, 1993), 109ï10; Gilles Veinstein, ñReligious Institutions, Policies and Lives,ò 

in The Cambridge History of Turkey: The Ottoman Empire as a World Power 1453ï1603, vol. 2, ed. Suraiya Faroqhi and Kate 

Fleet (2013), 348ï52. 

4 Tijana Krstiĺ, ñHistoricizing the Study of Sunni Islam in the Ottoman Empire, c. 1450ïc. 1750,ò in Historicizing Sunni Islam in 

the Ottoman Empire, c. 1450-c. 1750, ed. Tijana Krstiĺ and Derin Terzioĵlu (Leiden-Boston: Brill, 2020), 6ï7; Helen Pfeifer, ñA 

New Hadith Culture? Arab Scholars and Ottoman Sunnitization in the Sixteenth Century,ò in Historicizing Sunni Islam, 31ï61. For 

an attempt to reframe Ottoman sunnitization, see Derin Terzioĵlu, ñHow to Conceptualize Ottoman Sunnitization: A 

Historiographical Discussion,ò Turcica 44 (2012): 301ï38. 

5 Rudolph Peters, ñWhat Does It Mean to Be an Official Madhhab? Hanafism and the Ottoman Empire,ò in The Islamic School of 

Law: Evolution, Devolution, and Progress, ed. P. Bearmann, R. Peters, and F. E. Vogel (Harvard University Press, 2005), 147ï75; 

Guy Burak, The Second Formation of Islamic Law: The Hanafǭ School in the Early Modern Ottoman Empire (New York: 

Cambridge University Press, 2015). 

6 Helen Pfeifer, ñTo Gather Together: Cultural Encounters in Sixteenth Century Ottoman Literary Salonsò (PhD diss., Princeton 

University, 2014); Pfeifer, ñEncounter after the Conquest: Scholarly Gatherings in 16th-Century Ottoman Damascus,ò IJMES 47, 

no. 2 (2015): 219ï39; Pfeifer, Empire of Salons: Conquest and Community in Early Modern Ottoman Lands (Princeton: Princeton 

University Press, 2022). 
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empireôs scholar-bureaucrats) as exemplified above, including the further bureaucratization of its learned 

hierarchy, transformation of its ideology, and consolidation of its high culture. In general, these studies 

present continuous narratives of the history of the Ottoman polity, where the Syro-Egyptian scholars join in 

the early sixteenth century and either trigger or accelerate a transformation. Few works have thoroughly 

examined these developments the other way aroundða continuous history of Syro-Egyptian scholars from 

the Mamluk to the Ottoman period.7 As an attempt in this direction, this dissertation scrutinizes the 

biographies of three scholars from three successive generations of the Ghazzǭ family in Damascus within 

the context of the MamlukïOttoman transition in Greater Syria. These scholars are respectively Radiyy al-

Dǭn al-Ghazzǭ (1458ï1529), his son Badr al-Dǭn (1499ï1577), and his grandson Najm al-Dǭn (1570ï1651). 

The objective of the study is to observe the effects of the change of political rule in the central Arab lands 

and the consequent socio-political, economic, and cultural transformations on scholars and scholarly life in 

Greater Syria, with special reference to the experience of the members of the Ghazzǭ family. 

A few questions should be answered at this point. First, why am I focusing on scholars in Damascusðand 

not in another city insteadðin order to study the transition in Syria? Second, what is the use of concentrating 

on a family in order to study Damascene scholars? Finally, why the examination of the Ghazzǭs instead of 

another contemporary Damascene family in the transition?  

Damascus was the center of Mamluk Syria and enjoyed a status comparable to that of a second capital city. 

Its governor (naôib al-ShǕm) was the most potent amir in Syria and a powerful candidate for the throne in 

Cairo during the fourteenth century.8 The province maintained its political significance in the fifteenth and 

early sixteenth centuries.9 As a center of education, Cairo superseded Damascus only after the late fourteenth 

century.10 The city continued to host the greatest number of scholars and educational institutions in Syria 

                                                      

7 For some recent examples, see Stephan Conermann and G¿l ķen, ed., The Mamluk-Ottoman Transition: Continuity and Change 

in Egypt and BilǕd al-ShǕm in the Sixteenth Century (Göttingen: V&R unipress, 2016); ibid., vol. 2 (Göttingen: V&R unipress, 

2022). 

8 Nicola A. Ziadeh, ñStudy of Urban Life in Syria, 1200-1400ò (PhD diss., SOAS University of London, 1950), 1ï80; ķehabeddin 

Tekindaĵ, Berkuk Devrinôde Meml¿k Sultanlēĵē (Istanbul Edebiyat Fak¿ltesi Matbaasē, 1961), 136ï37; Jo van Steenbergen, ñThe 

Political Role of Damascus in the Mamluk Empire: Three Events in the Period 741/1341ï750/1349, Imperative for the Change of 

Power in Cairo,ò Orientalia Lovaniensia Periodica, 30 (1999): 113ï128; Cengiz Tomar, ñķam,ò in DĶA (Online, 2010). 

9 Taha Thalji Tarawneh, ñThe Province of Damascus during the Second Mamluk Period (784/1382ï922/1516)ò (PhD diss., Indiana 

University, 1987), 6ï86. 

10 For Cairoôs rise as a new center of scholarly attraction, see Muhammet Enes Midilli, ñUlem©nēn Meml¿k Coĵrafyasēna Yºnelmesi 

ve Meml¿kler Dºneminde Kahire Ķlim Kurumlarē,ò Ķslam Tetkikleri Dergisi 10, no. 1 (2020): 389ï412. Miura compares the level 

of urbanization in Cairo and Damascus during the Mamluk era with reference to the number of constructions in both cities. Based 

on the data extracted from Michael Meineckeôs work, Miura gives the distribution of 2,279 buildings constructed in Syro-Egypt 
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afterward.11 It became a provincial center in the Ottoman era but not an ordinary one. It preserved its role 

as a religious center, where thousands of pilgrims gathered annually to travel to Mecca for pilgrimage in 

official ceremonies. Accordingly, it hosted numerous resident and itinerant scholars from all around the 

Muslim world, let alone other Syrian urban centers.12 It outperformed many Anatolian and Balkan cities in 

enchancing the tax capacity of the empire, thanks to its substantial tax revenues, throughout the sixteenth 

century;13 and became one of the few provincial centers that witnessed huge imperial construction projects 

during this period.14 Military expeditions to Iran, Yemen and Cyprus added to Syriaôs geopolitical 

significance from the late sixteenth century, and Damascus came to the fore as an important provincial 

center with its resources.15 Although it remained secondary to Aleppo as a center of international trade from 

the late sixteenth century onward, Damascus maintained its position as the religious and scholarly center of 

Syria during the Ottoman era.16 Thus, tracing the trajectory of Damascus as a scholarly center in the 

MamlukïOttoman transition appears significant.  

Studies on scholarly life in the Mamluk era particularly underline the role of familial structures. In his 

seminal study, Michael Chamberlain suggests that examining households instead of formal educational 

                                                      

during the Mamluk era. Of these buildings, 40 percent located in Cairo, whereas only 11 percent were in Damascus. Nevertheless, 

Damascus, with this percentage, had the biggest share among Syrian cities. See Graph 1-1 in Toru Miura, Dynamism in the Urban 

Society of Damascus: The SǕlihiyya Quarter from the Twelfth to the Twentieth Centuries (Leiden: Brill, 2016), 15.  

11 Jon E. Mandaville, ñThe Muslim Judiciary of Damascus in the Late Mamluk Periodò (PhD diss., Princeton University, 1969); 

Tarawneh, ñThe Province of Damascus,ò 215ï41; Miura, Dynamism in the Urban Society of Damascus. 

12 Abdullah Ankawǭ, ñThe Pilgrimage to Mecca in Mamluk Times,ò Arabian Studies 1 (1974): 146ï70; Suraiya Faroqhi, Pilgrims 

and Sultans: The Hajj under the Ottomans 1517-1683 (I. B. Tauris, 1994); Nir Shafir, ñIn an Ottoman Holy Land: The Hajj and the 

Road from Damascus, 1500ï1800,ò History of Religions 60, no. 1 (2020): 1ï36. 

13 See Figure 8 and 13 in Yunus Uĵur, ñMapping Ottoman Cities: Socio-Spatial Definitions and Groupings (1450ï1700),ò The 

Journal for Early Modern Cultural Studies, 18/3 (2018): 16ï65. 

14 ¢iĵdem Kafescioĵlu, ñóIn the Image of RȊmô: Ottoman Architectural Patronage in Sixteenth-Century Aleppo and Damascus,ò 

Muqarnas 16, no. 1 (1999): 70ï96; Abdullah Manaz, Suriyeônin Baĸkenti ķamôda T¿rk Dºnemi Eserleri (Ankara: K¿lt¿r Bakanlēĵē 

Yayēnlarē, 1992). 

15 M. Adnan Bakhit, The Ottoman Province of Damascus in the Sixteenth Century (Beirut: Librairie du Liban, 1982), 101ï7, 191; 

Linda Darling, ñFiscal Administration of the Arab Provinces after the Ottoman Conquest of 1516,ò in The Mamluk-Ottoman 

Transition, ed. Conermann and ķen, 147ï76, especially 165ï73. 

16 H. Edhem Eldem, Daniel Goffman, and Bruce Masters, The Ottoman City between East and West: Aleppo, Izmir, and Istanbul 

(Cambridge: Cambridge University Press, 2005), 17ï48; Thomas Philipp, ñThe Economic Impact of the Ottoman Conquest on 

Bilad al-Sham,ò in Syria and Bilad al-Sham under Ottoman Rule: Essays in Honour of Abdul Karim Rafeq, ed. Peter Sluglett and 

Stefan Weber (Brill, 2010), 101ï14. 



5 

 

institutions can yield better results about social and scholarly life in high medieval Damascus, 1190ï1350.17 

Similar to Mamluk amirsô competition for iqtǕó lands, the learned elite competed for scholarly positions as 

a source of income and social survival. Endowment deeds that showed their alliances with the military elite 

guaranteed them a source of wealth and social status for generations thanks to specific stipulations. Thus, 

researchers have devoted much attention to certain scholarly families as a means of analyzing cultural and 

scholarly life and bureaucratic developments in Mamluk Syria.18 The significant role scholarly families 

played in Syrian scholarly and socio-political life has drawn researchersô attention in the Ottoman era, too.19  

In his study of the judiciary in late Mamluk Damascus, Jon E. Mandaville scrutinizes rivalry between two 

multi-family groups for the office of the ShǕfióǭ chief judgeship, the highest and most lucrative scholarly 

post in the Mamluk era, during the last thirty years of the Mamluk Sultanate.20 He mentions these two groups 

had a strong hold in the judicial system in Damascusðone-third of the thirty deputy judges (nuwwǕb, 

singular nǕôib) during the period were affiliated with them. Biographical sources enable us to trace the 

history of some of these leading ShǕfióǭ families through their membersô life stories in early Ottoman 

Damascus.21 However, few of them, if any, were as successful as the Ghazzǭs in maintaining their position 

until the twentieth century. The Ghazzǭs were well-known family represented by a handful of influential 

scholarly figures each century. Radiyy al-Dǭn al-Ghazzǭ (1458ï1529), whom Mandaville mentions as a 

                                                      

17 Michael Chamberlain, Knowledge and Social Practice in Medieval Damascus, 1190-1350 (Cambridge: Cambridge University 

Press, 2002), 69ï151. 

18 For example, see Kamal S. Salib´, ñThe BanȊ JamǕᾺa: A Dynasty of ShǕfiᾺite Jurists in the Mamluk Period,ò Studia Islamica, no. 

9 (1958): 97ï109; Mandaville, ñThe Muslim Judiciary of Damascus,ò 12ï23, 26ï34; Irmeli Perho, ñClimbing the Ladder: Social 

Mobility in the Mamluk Period,ò MSR 15 (2011): 19ï35; Mehmet Fatih Yalēn, ñBahri Meml¿klerde Dēmaĸk Kadēlkudatlēĵēò (PhD 

diss., Istanbul, Marmara University, 2016); Yalēn, ñMeml¿kler Dºneminde Bir Ulem© Ailesi: Ķhn©´ ¥rneĵi,ò The Journal of 

International Social Research / Uluslararasē Sosyal Araĸtērmalar Dergisi 9, no. 44 (2016): 579ï88. 

19 For example, see Ferdinand Wüstenfeld, Die Gelehrten-Familie Muhibbi in Damascus und Ihre Zeitgenossen im XI. (XVII.) 

Jahrhundert (Göttingen: Dieterische Verlagsbuchhandlung, 1884); Linda Schatkowski Schilcher, Families in Politics: Damascene 

Factions and Estates of the 18th and 19th Centuries (Stuttgart: F. Steiner, 1985); Basil Salem, ñBeneath Biography: Attitudes 

toward Self, Society, and Empire among the Scholars of Eighteenth-Century Ottoman Damascusò (PhD diss., University of Chicago, 

2016). 

20 Mandaville, ñThe Muslim Judiciary of Damascus,ò 26ï34. 

21 For BanȊ JamǕóa, see Elizabeth Sirriyeh, ñWhatever Happened to the BanȊ JamǕóa? The Tail of a Scholarly Family in Ottoman 

Syria,ò British Journal of Middle Eastern Studies 28, no. 1 (2001): 55ï65. For the family of Ibn al-FarfȊr, see Michael Winter, ñThe 

Judiciary of Late Mamluk and Early Ottoman Damascus: The Administrative, Social and Cultural Transformation of the System,ò 

in History and Society during the Mamluk Period (1250ï1517), ed. Stephan Conermann, vol. 5 (Bonn University Press, 2014), 193ï

220. For the family of Ibn al-FarfȊr, also see Toru Miura, ñTransition of the óUlamaô Families in Sixteenth Century Damascus,ò in 
The Mamluk-Ottoman Transition, ed. Conermann and ķen, 207ï220. Miura also gives information about the experience of two 

Hanbali families, namely, the Muflih and Qudama, in the transition period. 
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ShǕfióǭ deputy judge affiliated with one of the abovementioned family alliances, occupied this office for 

decades.22 He was in his late fifties at the time of the Ottoman conquest. He established close relationships 

with the new regime and served it as a ShǕfióǭ deputy judge. His son Badr al-Dǭn (1499ï1577) witnessed 

the Ottoman conquest of Damascus as a seventeen-year-old man. He later traveled to Istanbul and was 

engaged in closer interaction with the highest level of the Ottoman bureaucracy. In the mid-century, he 

became an influential ShǕfióǭ jurist and professor in Damascus. His son Najm al-Dǭn (1570ï1651) also 

became a respected ShǕfióǭ jurist and professor in the first decades of the seventeenth century. The family 

became more influential in the subsequent centuries. In his centennial biographical dictionary for the leading 

scholars of the twelfth hijrǭ century (approximately the eighteenth century C.E.), al-MurǕdǭ (d. 1791) 

devotes a separate entry to each of more than fourteen Ghazzǭs.23 Schilcherôs study demonstrates that the 

family was quite influential in local and regional politics in Damascus during the eighteenth and nineteenth 

centuries. Al -Ghazzǭs monopolized the position of the ShǕfióǭ jurist (iftǕô) during the entire period 

concerned. They made alliances with other prominent families through marriages, and finally even managed 

to assume the post of naqǭb al-ashrǕf (government post representing the descendants of the Prophet) for a 

while, despite the fact that they were not descendants of the Prophet.24 The Encyclopedia of Damascene 

Families mentions more than forty scholars from the family who lived from the second half of the fourteenth 

century to the twentieth century.25 The Ghazzǭ family seems to have been a continuous component of 

Damascene educated society throughout the Mamluk and Ottoman periods. Thus, an examination of its 

history in 1450ï1650, that is, between almost the last Mamluk and first Ottoman centuries in Damascus, 

can enlighten various aspects of the scholarly life in Syria during the transition. 

There is no monograph dedicated to the Ghazzǭ family in the MamlukïOttoman transition, nor a full-length 

biographical examination of any of the abovementioned three GhazzǭsðRadiyy al-Dǭn, Badr al-Dǭn, and 

Najm al-Dǭn. The literature provides scattered information about their lives, usually depending on a few 

well-known primary sources such as Badr al-Dǭnôs Istanbul travelogue and Najm al-Dǭnôs centennial 

biographical dictionary. This dissertation aims to look at Damascene scholarly community through a close 

                                                      

22 Mandaville, ñThe Muslim Judiciary of Damascus,ò 26ï34. 

23 AbȊ al-Fadl al-MurǕdǭ, Silk al-Durar fǭ AԄyǕn al-Qarn al-ThǕni Ashar, 4 vols. (Cairo: Bulaq, 1301). For the pages of the 

biographies devoted to the Ghazzǭs, see Schilcher, Families in Politics, 169. 

24 Schilcher, Families in Politics, 169ï74. 

25 Muhammad Sharǭf AdnǕn al-SawwǕf, MawsȊԄa al-Usar al-Dēmashqiyya: TǕrihuhǕ, AnsǕbuhǕ, AԄlǕmuhǕ [The Encyclopedia of 

Damascene Families: History, Ancestry, Characteristics], vol. 3 (Damascus: Bayt al-Hikma, 2010), 15ï28. 
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examination of the history of the Ghazzǭ family by putting the life stories of these three prominent Ghazzǭs 

and their often-cited works in their socio-political context in 1450ï1650.  

This study seeks answers to several questions: How did the Ghazzǭ family, as an established Damascene 

scholarly family in 1516, continue to rise under Ottoman rule and hold significant posts through 

generations? What kind of means and mechanisms did they use to achieve this? Why did Badr al-Dǭn and 

Najm al-Dǭn prefer to become ShǕfióǭ muftis and not assume judgeship as Radiyy al-Dǭn had? Could this be 

related to the divergence in their relationship with the ruling elites in the two successive regimes? How was 

their relationship with their contemporary Syrian scholars and Ottoman scholar-bureaucrats? What sort of 

economic, social, and cultural capital did they inherit from their fathers each generation, and how did they 

utilize it? How did they contextualize their lives in particular and their family in general within the broader 

context of the history of Damascene society, the Ottoman Empire, and contemporary Islamdom? What was 

their opinion about the Mamluk and Ottoman governments, and how, if ever, were they involved in 

policymaking processes in the two regimes? What are the ruptures and continuities within the family in each 

generation in terms of scholarly interests and professional tendencies? 

In sum, this study examines Syrian scholarsô experience of the Mamluk-Ottoman transition through the 

history of the Ghazzǭ family. It utilizes family as a meso-level social structure and builds the history of the 

Ghazzǭ family through the life stories of three Ghazzǭs from three successive generations of the family. To 

this end, it uses biographical narratives of various literary and archival sources (e.g., biographical 

dictionaries, travelogues, annals, and endowment deeds) to provide socio-political contextualization of three 

interrelated life stories. The socio-political context of each of the three Ghazzǭs illuminates the transition 

experience of many of their contemporaries, peers, and acquaintances and thus provides a synchronic view 

of the urban, regional, and imperial networks of Damascene scholars in the Mamluk and Ottoman eras. 

Three Ghazzǭsô connected life stories within the framework of a family help to follow continuities and 

ruptures at a supra-individual level and thus provide a diachronic view of a part Damascene learned society 

in relation to several political, social, economic and cultural transformations in 1450ï1650.  

Literature Overview: Syrian Scholars in Transition 

An individualôs life is multifaceted and can be understood through innumerable micro and macro events, 

but not all in a single text with a coherent narrative. Therefore, this dissertation prioritizes some themes 

related to the questions above over others. It engages in dialogue with the body of work around three 

interrelated themes: judicial integration and lawmaking, scholarly mobility and networks, and imperial 

endowments and patronage. The main framework in which it maintains this dialogue is the Mamlukï
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Ottoman transition in Syria. Traditional scholarship, whose concern was largely limited to either the history 

of the Mamluk Empire (1250ï1517) or the history of Ottoman rule in Arab lands (1516ï17 onward), has 

usually failed to achieve a fruitful dialogue between two periods.26 Recently, there is a rising interest in 

tracing continuities and changes in the central Arab lands from the Mamluk to the Ottoman period.27 This 

dissertation aims to contribute to this recent literature. For a fruitful dialogue with the abovementioned 

themes, it handles them at the urban (Damascus), regional (Syria), and imperial (Mamluk or Ottoman) 

levels.  

Jon E. Mandaville and Michael Winter have highlighted the significant role leading families played in the 

judicial system in late Mamluk Damascus.28 Yet few studies have followed up on this familial aspect of the 

judicial system in the Ottoman era.29 Focusing on the history of the Ghazzǭ family, whose members filled 

the judicial cadres in Damascus since the late fourteenth century, the present dissertation aims to remedy 

this lack.  

The transformation of the judicial system in the Ottoman period has attracted more attention in the literature. 

Several studies have examined the abolition of the four chief judgeships from the four madhhabs and the 

establishment of a new system presided over by a Hanafǭ judge and subordinate deputy judges.30 Timoty J. 

Fitzgeraldôs study has shown that the process was not smooth in the case of Aleppo.31 His examination of 

the murder of Kara QǕdǭ, the Ottoman official appointed to inspect and register endowments and private 

properties in Aleppo, at the hands of Aleppines illustrates different phases of judicial integration in Syria. 

Abdurrahman Atēl has studied judicial integration of Cairo in 1517ï1525, dividing the period into five sub-

periods and coming up with similar results: the judicial system of Cairo did not adapt to the Ottoman system 

immediately or easily but rather through long negotiations between local powers and the central government 

                                                      

26 For more on this discussion, see Stephan Conermann and G¿l ķen, ñIntroduction: A Transitional Point of View,ò in The Mamluk-

Ottoman Transition, ed. Conermann and ķen, 13ï25. 

27 See Conermann and ķen, ed., The Mamluk-Ottoman Transition, 2 vols. 

28 Mandaville, ñThe Muslim Judiciary of Damascusò; Winter, ñThe Judiciary of Late Mamluk and Early Ottoman Damascus.ò 

29 Salib´, ñThe BanȊ JamǕᾺaò; Michael Winter, ñOttoman Qadis in Damascus during the 16thï18th Centuries,ò in Law, Custom, 

and Statute in the Muslim World, ed. Ron Shaham (Leiden: Brill, 2007), 87ï109; Sirriyeh, ñWhatever Happened to the BanȊ 

JamǕóa?ò; Miura, ñTransition of the óUlamaô Families in Sixteenth Century Damascus.ò  

30 For one of the first studies on the subject, see Bakhit, The Ottoman Province of Damascus. 

31 Timothy J. Fitzgerald, ñOttoman Methods of Conquest: Legal Imperialism and the City of Aleppo, 1480ï1570ò (PhD diss., 

Harvard University, 2009). 
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around several crises.32 The findings of these studies are helpful in interpreting the trajectory of the judicial 

system in early Ottoman Damascus because similar clashes and conflicts occurred in Damascus, too. 

Inspired by them, the present dissertation examines the administrative and judicial integrations into the 

Ottoman Empire separately, and through various phases and turning points, highlighting the multiple roles 

of local scholars in each step.  

As for lawmaking, it has been generally studied together with the judicial system. Inspired by Ķnalcēkôs 

ñOttoman methods of conquest,ò33 Fitzgerald has utilized the concept of legal imperialism. For him, this 

concept means more than the appointment of a Hanafǭ judge to the top of the Aleppine judicial system. It 

includes the registration of population, taxes, and religious endowments through cadastral surveys (tahrǭr), 

as well as the subsequent promulgation of provincial law codes. Whereas Ottomanization and Islamization 

were synonyms in the Balkans, in the Arab provinces, the process of Ottomanization manifested itself as 

the ideological and institutional precedence of Hanafǭ law because deep-rooted Islamic traditions and 

Muslim populations already existed in these lands. Ottoman Hanafism in Aleppo, according to Fitzgerald, 

had three dimensions: the precedence of Hanafǭ methodology in lawmaking, the precedence of the Ottoman 

Hanafǭ judge in the judicial hierarchy, and the use of Hanafism as an integral part of the dominant 

discourse.34  

Some of these ideas were previously put forward by Rudolph Peters.35 According to him, the Ottomans 

enjoyed a Hanafǭ monopoly in the Balkans. In the central Arab lands, on the other hand, they had a Hanafǭ 

hegemony. That is, they enforced a Hanafǭ inter-madhhab law of conflict in the Arab provinces in order to 

regulate the position of non-Hanafǭ madhhabs in judicial activity. Accordingly, non-Hanafǭ judges were 

appointed but they could not issue verdicts contradicting Ottoman Hanafism, that is, the body of law largely 

based on the joint interpretation of Sharióa by the state and appointed Hanafǭ jurists. Guy Burak has further 

dealt with this ñOttoman Hanafismò as an official madhhab. He has highlighted the role of state-appointed 

muftis in major Arab provincial centers in a number of studies.36 He has also examined how and why the 

                                                      

32 Abdurrahman Atēl, ñMeml¿klerôden Osmanlēlarôa Geiĸte Mēsērôda Adl´ Teĸkil©t ve Hukuk (922ï931/1517ï1525),ò Ķslam 

Araĸtērmalarē Dergisi, no. 38 (2017): 89ï121. 

33 Halil Ķnalcēk, ñOttoman Methods of Conquest,ò Studia Islamica 2 (1954): 103ï29. 

34 Fitzgerald, ñLegal Imperialism and the City of Aleppo.ò 

35 Peters, ñWhat Does It Mean to Be an Official Madhhab?ò 

36 Burak, The Second Formation of Islamic Law; Burak, ñAccording to His Exalted ânûn: Contending Visions of the Muftiship in 

the Ottoman Province of Damascus (SixteenthïEighteenth Centuries),ò in Society, Law, and Culture in the Middle East: 
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Syrian, Egyptian, and Ottoman authors of Hanafǭ biographical dictionaries differed in their Hanafǭ 

genealogies. Kenneth M. Cuno has scrutinized how the views of Syrian Hanafǭ jurists in property relations 

differed from the views of their counterparts in Egypt and the Ottoman center.37 Similarly, Samy A. Ayoub 

has questioned the place of sultanic laws (qǕnȊn) in the juridical activity of the Hanafǭ jurists in central Arab 

lands.38  

These researchers, however, focus on lawmaking largely through fatwas and official decrees rather than 

court records, which give clues about the practical aspects of law. Thus, Ahmed Fekry Ibrahimôs study adds 

to this picture a new dimension by highlighting the implementation of laws in Cairene courts during the 

seventeenth century. According to him, the court evidence in the records in Egypt suggests that Ottoman 

endeavors for legal homogenization died out in the seventeenth century and the courts of non-Hanafǭ judges 

were utilized for pragmatic reasons.39 Based on the testimony on similar court practices in the first half of 

the sixteenth century, Atēl has argued that the precedence of the Ottoman Hanafǭ judge over the judicial 

system did not necessarily mean the superiority of the Hanafǭ madhhab during the period.40  

This body of literature about lawmaking helps clarify the legal agenda of the contemporary scholars while 

contextualizing the life stories and scholarly production of muftis and judges from the Ghazzǭ family. As 

will be mentioned in the section on methodology, this dissertation focuses on the social aspects of 

lawmaking, that is, the role(s) and influence of jurists in daily life and practice, with special reference to the 

Ghazzǭs. Suffice it to say here that since the Ghazzǭs were ShǕfióǭ scholars and operated as non-government-

appointed jurists, the examination of their legal activity and participation in lawmaking processes opens 

room for alternatives to the abovementioned largely Hanafi-centered narratives of Ottoman legal history.  

This dissertation is also related to scholarly mobility and networks between the imperial centers (Cairo and 

then Istanbul) and Syria. Carl Petryôs prosopographical research on the Cairene elite has demonstrated that 

a considerable number of Syrian scholars traveled to the Mamluk capital for educational and employment 

                                                      

ñModernitiesò in the Making, ed. Dror Zeôevi and Ehud R. Toledano (De Gruyter, 2015); Burak, ñDynasty, Law, and the Imperial 

Provincial Madrasa: The Case of al-Madrasa al- Uthmaniyya in Ottoman Jerusalem,ò IJMES 45, no. 1 (2013): 111ï25. 

37 Kenneth M. Cuno, ñWas the Land of Ottoman Syria Miri or Milk? An Examination of Juridical Differences within the Hanafǭ 

School,ò Studia Islamica, no. 81 (1995): 121ï52. 

38 Samy A. Ayoub, Law, Empire and the Sultan: Ottoman Imperial Authority and Late Hanafǭ Jurisprudence (New York: Oxford 

University Press, 2020). 

39 Ahmed Fekry Ibrahim, Pragmatism in Islamic Law: A Social and Intellectual History (New York: Syracuse University Press, 

2015), 129ï66. 

40 Atēl, ñMeml¿klerôden Osmanlēlarôa Geiĸte Mēsērôda Adl´ Teĸkil©t ve Hukuk (922ï931/1517ï1525).ò 
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opportunities during the late Mamluk era.41 Ertuĵrul ¥kten has given clues about scholarly mobility between 

Greater Syria and the lands of RȊm (Anatolia-Balkans complex) in the same period, with statistics based on 

available biographical data.42 Atēl, in an article on the rise of the lands of RȊm as a scholarly center, 

evaluates some of the parameters affecting this scholarly mobility from the fifteenth century.43 Pfeiferôs 

recent book has argued that Mamluk elite were less interested in RȊmǭ language and culture due to their 

confidence in their scholarly and cultural superiority in Islamdom in the decades before 1516, whereas the 

Ottomans were receptive to both Arab and Persian influences thanks to the itinerant elite traveling to and 

from these domains. Accordingly, scholarly and cultural exchanges between Ottoman and Mamluk-based 

scholars (e.g., interest of both sides in books respectively in Turkish and Arabic, and travel patterns to and 

from Anatolia and central Arab lands) were asymmetrical.44  

The scholarly mobility between Syria and Istanbul no doubt increased after the latter replaced Cairo as the 

new imperial center in 1516ï17. Here two interrelated bodies of scholarship emerge.45 Several researchers 

have examined travelogues, which offer perspectives and information about the individual experience of 

Syrian scholars and their networks in the new imperial capital. These scholars usually came to Istanbul for 

patronage and new appointments.46 Some researchers, on the other hand, have studied the interaction of 

Ottoman scholar-bureaucrats with local scholars and elite in Greater Syria to shed light on the other side of 

the coin. Ottoman scholars in Syria were usually officials, and they were obliged to carry out incessant 

                                                      

41 Carl F. Petry, The Civilian Elite of Cairo in the Later Middle Ages (Princeton: Princeton University Press, 1981). 

42 Ertuĵrul ¥kten, ñScholars and Mobility: A Preliminary Assessment from the Perspective of al-ShaqǕyiq al-NuómǕniyya,ò 

Osmanlē Araĸtērmalarē, no 41 (2013): 55ï70. 

43 Abdurrahman Atēl, ñMobility of Scholars and Formation of a Self-Sustaining Scholarly System in the Lands of RȊm during the 

Fifteenth Century,ò in Islamic Literature and Intellectual Life in Fourteenth- and Fifteenth-Century Anatolia, ed. A. C. S. Peacock 

and Sara Nur Yēldēz (Ergon-Verlag, 2016), 315ï32. 

44 Pfeifer, Empire of Salons, 24ï56.  

45 For a recent study that puts these two bodies of work into a fruitful dialogue, see ibid. 

46 For example, see Yehoshua Frenkel, ñThe Ottomans and the Mamluks through the Eyes of Arab Travelers (in 16thï17th 

Centuries),ò in The Mamluk-Ottoman Transition, ed. Conermann and ķen; Pfeifer, ñTo Gather Together,ò 77ï97; Abdulsattar 

Elhajhamed, ñKadē Muhibb¿ddin el-Hamev´ônin Bev©diôd-Dumûóil-óAndemiyye bi-V©diôd-Diy©rôir-Rûmiyye Adlē Seyahatnamesi 

¦zerine Bir Ķnceleme,ò N¿sha ķarkiyat Araĸtērmalarē Dergisi 19, no. 48 (2019): 203ï26. 
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negotiations with local power holders, including scholars.47 They and local scholars were entangled in 

networks of diverse relationships ranging from patronage to teaching, and from friendship to enmity.48  

The abovementioned works have emphasized the multi-layered relationship between two sides, Ottoman 

scholars and local ones. However, they have usually tended to portray these two sides as monolithic groups 

and overlooked their sub-components,49 such as Syrian Hanafǭ scholar-bureaucrats, who, though few, were 

intriguing figures forming an intermediate category of scholarsðoriginally local scholars but mostly 

integrated into the Ottoman learned hierarchy as town judges. Ajamǭ Sunni scholars, who fled to Damascus 

from Iran after the Safavids took control, constituted another sub-group among Damascene scholarsð

newcomers to Damascus who differed from the scholars belonging to the cityôs longstanding families in 

terms of their social network and cultural capital. Moreover, researchers have usually treated Damascene 

scholars in the early decades of Ottoman rule without distinguishing between their successive generations. 

This treatment has gone hand in hand with the notion (which I question throughout this study) that the 

younger generation of Damascene scholars enjoyed the same advantageous position that their fathers had in 

bargaining with the new empire.50 To overcome such problems, the present dissertation tries to give a more 

nuanced picture of the generations, cliques, and sub-groups among Damascene scholars. For example, as 

will be seen in the sixth chapter, while Najm al-Din al-Ghazzǭ was a ShǕfióǭ scholar from a renowned local 

family in Damascus his teachers Muhibb al-Dǭn al-Hamawǭ and Monla Esed were respectively a Syrian 

Hanafǭ scholar-bureaucrat who resided in Damascus after his retirement from town judgeship and an Ajamǭ 

ShǕfióǭ scholar who immigrated from Iran. Moreover, the latter two belonged to the earliest post-Mamluk 

generations of scholars in Damascus. That is, they differed from the previous generations of scholars who 

had witnessed the Mamluk rule in the city in their political experience. This study highlights the diversity 

of the scholars living in Damascus based on their generational, ethnic, professional, and legal affiliations 

                                                      

47 For example, see Pfeifer, ñEncounter after the Conquestò; Toru Miura, ñThe SǕlihiyya Quarter of Damascus at the Beginning of 

Ottoman Rule: The Ambiguous Relations between Religious Institutions and Waqf Properties,ò in Syria and Bilad al-Sham under 

Ottoman Rule, ed. Sluglett and Weber, 269ï91. 

48 Astrid Meier, ñPerceptions of a New Era? Historical Writing in Early Ottoman Damascus,ò Arabica 51, no. 4 (2004): 419ï34; 

Winter, ñOttoman Qadis in Damascusò; Pfeifer, ñA New Hadith Culture?ò 

49 For example, see the ñArabs versus Rumisò dichotomy in Pfeifer, Empire of Salons.  

50 For example, Pfeifer describes the meeting of Badr al-Dǭn (an unkown 30-year-old scholar) and Abd al-Rahǭm al-AbbǕsǭ (a 

respected 67-year-old scholar) in Istanbul in 1530 as the meeting of ñtwo old friends,ò as if they enjoyed the same scholarly, social, 

and cultural capital. This consideration leads to odd conclusion that ñBadr al-Dǭn al-Ghazzǭ entered Istanbul like Julius Caesar: he 

came, he taught, he conquered.ò See Pfeifer, ñTo Gather Together,ò 77ï83, 203. 
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while simultaneously tracing their story under Ottoman rule by employing the overarching category of 

ñDamascene scholarsò in reference to their common urban identity.  

Michael Winter has argued that after the conquest, scholars in Damascus encountered an increasingly 

consolidating Ottoman learned hierarchy, which made them realize the difficulty of their employment in the 

core imperial lands (Anatolia-Balkans complex). To overcome this, local scholars changed their madhhab 

to the Hanafǭ School, which was the official madhhab.51 Rafeq has also discussed this madhhab conversion 

in Ottoman Syria in an earlier article.52 Yet the emphasis on the role of madhhab should not overlook the 

fact that the language barrier was another reason for their not being employed in the core lands of the empire. 

More importantly, Ottoman scholar-bureaucrats enjoyed mechanisms such as the system of novitiate status 

(mülǕzemet) to control entrances to the Ottoman learned hierarchy.53 Thus, the majority of scholars from 

the Arab provinces, Hanafǭ and non- Hanafǭ alike, remained outside the scholarly-bureaucratic hierarchy 

throughout the sixteenth century. In that sense, the full integration of the judgeship of Damascus into the 

Ottoman hierarchy of positions and the appointment of the judges of Damascus from among the Ottoman 

scholar-bureaucrats after the mid-sixteenth century appears as an important development that allowed 

Damascene scholars to enter into imperial relationship networksðone of the themes this dissertation 

scrutinizes in several chapters.  

This dissertation is also connected to studies on endowments and imperial patronage. Toru Miura has 

highlighted the richness of Damascene endowments in the late Mamluk and early Ottoman eras.54 Richard 

van Leeuwen has demonstrated the multiple roles endowments assumed in the social, legal, and economic 

life of Ottoman Damascus.55 Among these endowments, madrasas had a special place. Few studies, 

however, have traced the history of madrasas as educational institutions from Mamluk to Ottoman periods.56 

                                                      

51 Winter, ñThe Judiciary of Late Mamluk and Early Ottoman Damascus.ò 

52 Abdul-Karim Rafeq, ñRelations between the Syrian óUlamǕô and the Ottoman State in the Eighteenth Century,ò Oriente Moderno 

18 (79), no. 1 (1999): 67ï95.  

53 Mehmet Ķpĸirli, ñOsmanlē Ķlmiye Teĸkilatēnda M¿lazemet Sisteminin ¥nemi ve Rumeli Kadēaskeri Mehmed Efendi Zamanēna 

Ait M¿lazemet Kayētlarē,ò Güney-Doĵu Avrupa Araĸtērmalarē Dergisi (1982): 221ï31; Atēl, Scholars and Sultans, 83ï134. 

54 Miura, ñThe SǕlihiyya Quarter of Damascus at the Beginning of Ottoman Ruleò; idem, Dynamism in the Urban Society of 

Damascus, 174-204. 

55 Richard van Leeuwen, Waqfs and Urban Structures: The Case of Ottoman Damascus (London: Brill, 1999). 

56 For example, see Burak, ñDynasty, Law, and the Imperial Provincial Madrasaò; ķerife Eroĵlu Memē→ĸ, ñKudüsôte Bir Tenkiziyye 

Medresesi: Osmanlē Tatbikinde Hayr´ Bir Vakēf Eserin Akara Tebdîli Mümkün Müdür?ò Osmanlē Medeniyeti Araĸtērmalarē Dergisi 

6, no. 10 (2020): 64ï82. For an example from Cairo, see Irfana Hashmi, ñPatronage, Legal Practice, and Space in al-Azhar, 1500-

1650ò (PhD diss., New York University, 2014). 
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On the other hand, imperial investments and construction projects in the three major cities of Ottoman 

SyriaðDamascus, Aleppo, and Jerusalemðare relatively more studied. The existing literature on these 

three cities underlines the different trajectories of urbanization under Ottoman rule.57 Yunus Uĵurôs archival 

research on approximately fifty cities from the Balkans, Anatolia, and the Arab provinces presents 

comparative analyses of these three cities during the Ottoman period, both with each other and with other 

cities of the empire, based on various socio-spatial attributes including demography, revenue sources, and 

built environment (the number of madrasas, dervish lodges, and mosques).58 ¢iĵdem Kafescioĵlu has 

examined the imperial constructions in Damascus and Aleppo throughout the sixteenth century.59 She has 

argued that Ottoman imperial complexes in Syria differed in their target such as commercial, religious, or 

military purposes. Nevertheless, they usually included components offering posts for local and imperial 

scholars. Thus, the imperial endowments in Damascus created new spaces of interaction between 

Damascene scholars and imperial authorities. Imperial elites occasionally stipulated that the teaching posts 

in their endowments would go to local scholars and their descendants. Moreover, the increasing number of 

scholarly posts in these huge endowments channeled the competition of the local scholars with new 

parameters and variables. This dissertation adds to Kafescioĵluôs eye-opening examination of the 

architectural trajectory of Damascus, a vivid description of the various processes of individual patronage, 

by examining the networks of relationship between people in and outside institutions through the life stories 

of scholars who were patrons and protégés themselves.  

Sources  

This dissertation builds on different types of primary sources, literary and archival, some of which, to the 

best of my knowledge, have never been utilized before. These sources include biographical dictionaries, 

histories, annals, travelogues, scholarly certificates (ijǕza), fatwas, and endowment registers that shed light 

on the life stories of members of the Ghazzǭ family or of their contemporaries during the period under 

                                                      

57 Kafescioĵlu, ñIn the Image of RȊmò; Eldem, Goffman, and Masters, The Ottoman City between East and West; Amy Singer, 

Palestinian Peasants and Ottoman Officials: Rural Administration around Sixteenth-Century Jerusalem (Cambridge: Cambridge 

University Press, 1994); Singer, Constructing Ottoman Beneficence: An Imperial Soup Kitchen in Jerusalem (Albany: State 

University of New York Press, 2002); Dror Zeôevi, An Ottoman Century: The District of Jerusalem in the 1600s (SUNY Press, 

2012); Heghnar Zeitlian Watenpaugh, The Image of an Ottoman City: Imperial Architecture and Urban Experience in Aleppo in 

the 16th and 17th Centuries (Leiden: Brill, 2004); Robert Hillenbrand, The Architecture of Ottoman Jerusalem: An Introduction 

(London: Altajir World of Islam Trust, 2002).  

58 Uĵur, ñMapping Ottoman Cities: Socio-Spatial Definitions and Groupings (1450ï1700).ò   

59 Kafescioĵlu, ñIn the Image of RȊm.ò 
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examination. Some of these sources, belonging to the three Ghazzǭs, provide autobiographical and 

biographical information and contain clues reflecting the Ghazzǭsô perspectives on the world around them. 

Since some of these accounts, assessments, and criticisms are potentially partial, biased, one-sided, and 

incomplete, it is necessary to utilize the works of contemporary authors to check and balance the information 

they provide.  

Radiyy al-Dǭn AbȊ al-BarakǕt (d. 1459), the father of Radiyy al-Dǭn al-Ghazzǭ (d. 1529), penned a 

biographical dictionary containing the lives of ShǕfióǭ scholars, mainly from Syria and Egypt, who died in 

the first half of the fifteenth century.60 This work contains several autobiographical accounts and a long 

biographical entry devoted to authorôs father, Ahmad (d. 1421).61 It also provides a rich picture of the 

network of regional and interregional relationships that these two Ghazzǭs had. It thus helps to shed light on 

the history of the early generations of the Ghazzǭ family in Damascus.  

Najm al-Dǭn al-Ghazzǭ (d. 1651) also has two biographical dictionaries: al-KawǕkib al-sǕôirǕ fǭ aóyǕn al-

miôa al-Ǖshira [The Wandering Stars among the Notables of the Tenth Century];62 and its continuation, Lutf 

al-samar wa qatf al-thamar min tarǕjim aóyǕn al-tabaqa al-ulǕ min al-qarn al-hǕdǭ ashar [The Pleasure of 

Evening Conversation and the Gathering of Fruit from the Biographies of Notables of the First Layer of the 

Eleventh Century].63 These two works are among the main sources of the present study. Al-KawǕkib is an 

ambitious project that covers the biographies of more than 1,500 individuals. It follows the centennial 

biographical-dictionary-writing tradition in Syro-Egypt.64 The biographees in al-KawǕkib are the Muslim 

elite who died during the tenth hijrǭ century (circa. 1495ï1592), mainly in Syria, Egypt, Anatolia and the 

Balkans. In that sense, the work provides a Damascene perspective on the Ottoman imperial elite as well as 

                                                      

60 Radiyy al-Dǭn AbȊ al-BarakǕt Muhammad al-Ghazzǭ, Bahja al-NǕzirǭn ilǕ TarǕjim al-Mutaakhkhirǭn min al-ShǕfióǭyya al-BǕrióǭn 

(Beirut: DǕr ibn Hazm, 1421).  

61 Al-Ghazzǭ, 120ï31. 

62 Najm al-Dǭn Ghazzǭ, al-KawǕkib al-Saiôra bi-AóyǕn al-Miôa al-ǔshira, ed. Khalǭl al-MansȊr (Beirut: DǕr al-Kutub al-Ilmiyya, 

1997). This edition of the work has a number for each biographical entry. Throughout the dissertation, I have given reference to 

these entry numbers instead of the page number whenever I have used al-KawǕkib. 

63 Idem, Lutf al-Samar wa Qatf al-Thamar min TarǕjim AóyǕn al-Tabaqa al- ȉlǕ min al-Qarn al-HǕdǭ Ashar, ed. MahmȊd al-

Shaykh (Damascus: WizǕra al-ThaqǕfa wa al-IrshǕd al-Qawmǭ, 1981). This edition of the work has a number for each biographical 

entry. Throughout the dissertation, I have given reference to these entry numbers instead of the page number whenever I have used 

Lutf al-Samar. 

64 Two previous representatives of this tradition are Ibn Hajar (d. 1449) and al-SakhǕwǭ (d. 1497), who wrote the biographies of 

individuals from respectively the eighth and the ninth hijrǭ centuries. Ibn Hajar al-AsqalǕnǭ, Al-Durar al-KǕmina fǭ AԀyan al-Miԁa 

al-ThǕmina, ed. Muhammad A. Khan (India, 1392); Shams al-Dǭn Muhammad b. Abd al-RahmǕn al-SakhǕwǭ, Al-Dawô al-LǕmiԀ 

li -Ahl al-Qarn al-TǕsiԀ, (Beirut: DǕr al-Jǭl, 1992). 
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a retrospective look at the transition and integration experience of Syria in the sixteenth century. In al-

KawǕkib, Najm al-Dǭn gives detailed entries for the biographies of his grandfather and father as well as 

several other members of the Ghazzǭ family. In this regard, al-KawǕkib is an attempt to reconstruct the 

family past from the eyes of its author in the early seventeenth century.  

Najm al-Dǭnôs second biographical dictionary, Lutf al-samar, an addendum (dhayl) of al-KawǕkib, is less 

ambitious in scope. It only covers the first third of the eleventh hijrǭ century (circa 1592ï1623), and contains 

little less than three hundred biographical entries, which are devoted mostly to contemporary Damascene 

scholars. It thus vividly illustrates Najm al-Dǭnôs personal network of relations in his hometown. Lutf al-

samar also contains detailed autobiographical information about its authorôs scholarly and personal life. 

Unlike al-KawǕkib, which has a retrospective look at the past century and generations, Lutf al-samar 

provides an individual perspective on the authorôs own age and contemporaries, which thus made it 

occasionally more tendentious. This work also contains information about some members of the Ghazzǭ 

family, including Najm al-Dǭnôs brothers and sons. Being aware of the traps of taking Najm al-Dǭnôs 

accounts of his family members and his personal relations at face value, this dissertation reads Najm al-

Dǭnôs works critically by comparing the information provided by Najm al-Dǭn with available contemporary 

sources whenever possible. 

Hitherto, some researchers have utilized Najm al-Dǭnôs biographical dictionaries as primary sources for the 

biographies of scholars from the sixteenth and early seventeenth centuries.65 No study has used them to 

write a history of the Ghazzǭ family in the sixteenth century, however. MahmȊd al-Shaykh, the editor of 

Lutf al-samar, has written a detailed bio-bibliographical survey of Najm al-Dǭnôs life and works mainly 

relying on al-KawǕkib and Lutf al-samar.66 Tarek Abuhusayn has also examined the scope and structure of 

al-KawǕkib in his masterôs thesis along with the biographical works of five other historians from Damascus 

and Aleppo to compare the historiographical traditions of the two cities in the early Ottoman period.67  

Apart from biographical dictionaries, both Badr al-Dǭn and Najm al-Dǭn wrote a travelogue of their visit to 

Istanbul. Badr al-Dǭn gives a detailed account of his travel to the lands of RȊm and his almost year-long 

stay in Istanbul in 1530ï31 in his al-MatǕlió al-badriyya fǭ al-manǕzil al-rȊmiyya [The Rising of the Full 

Moon on the Stations of the Lands of RȊm]. He was obliged to visit the new imperial center to renew the 

                                                      

65 For a prosopography based on both works, see Rafeq, ñRelations between the Syrian óUlamǕô and the Ottoman State.ò 

66 See editorôs introduction in al-Ghazzǭ, Lutf. 

67 Tarek Abu-Husayn, ñHistorian and Historical Thought in an Ottoman World: Biographical Writing in 16th and 17th Century 

Syria / Bilad al-Shamò (MA Thesis, Istanbul, Sabancē University, 2010). 
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appointment diplomas (berǕts) for the posts he occupied in Damascus. His travelogue gives clues about 

Damascene scholarsô perception of the new era in early Ottoman Damascus. It also contains 

autobiographical information about Badr al-Dǭnôs early life and scholarly career. Several studies have 

examined al-MatǕlió in different contexts.68 For instance, using it as a source, Pfeifer has analyzed Badr al-

Dǭnôs relations with the Ottoman elite in Damascus and Istanbul within the context of the encounter of 

Ottoman scholars and their counterparts in the Arab provinces in elite salons (majǕlis). She has described 

al-MatǕlió as an act of provincial integration at the social level.69   

Najm al-Dǭnôs journey to Istanbul, on the other hand, took place in 1623. His reasons for traveling to Istanbul 

were similar to that of his father. He needed to issue a berǕt for a local madrasa that had recently been taken 

from him by another ShǕfióǭ scholar in Damascus. Najm al-Dǭnôs travelogue, al-Iqd al-manzȊm fǭ al-rihla 

ilǕ al-RȊm [The Arranged Necklace in the Travel to the Lands of RȊm], was hitherto believed to be lost. 

MahmȊd al-Sheikh claims that the work had been lost (mafqȊd).70 Michael Winter states that ña copy of this 

travelogue [é] is believed to be located in Kºpr¿l¿ Library (Istanbul), ms. no. 1390,ò71 but, according to 

my research, his reference leads to a manuscript copy of al-MatǕlió, Badr al-Dǭnôs aforementioned 

travelogue, not Najm al-Dǭnôs work. 

During my research, I discovered an extant copy of Najm al-Dǭnôs travelogue, al-Rihla, located in the 

collection of the Waqfiyya Manuscript Library in Aleppo.72 Although it is inaccessible due to the war in 

Syria, a microfilm version of same copy is fortunately available in the Juma Almajid Center for Culture and 

                                                      

68 For example, Ekrem K©mil, ñGazzi-Mekki Seyahatnamesi: Hicri Onuncu-Milâdi On Altēncē Asērda Yurdumuzu Dolaĸan Arab 

Seyyahlarēndan Muammad Ibn Amad al- NahrawǕlǭ ve Badr al-Dǭn Muhammad Ibn Muhammad al-Ghazzǭ,ò Tarih Semineri 

Dergisi 2, no. 1 (1937): 3ï90; Mustafa S. K¿¿kaĸē, ñĶki Arap Ąliminin Gºz¿nden XVI. Y¿zyēlda Ķstanbul,ò in I. Uluslararasē 

Osmanlē Ķstanbulu Sempozyumu Bildirileri, 29 Mayēs-1 Haziran 2013, ed. Feridun M. Emecen and Emrah Safa Gürkan (Istanbul: 

Ķstanbul B¿y¿kĸehir Belediyesi, 2013): 71-86; Ralf Elger, ñBadr al-Dǭn Muhammad al-Ghazzǭ,ò in Essays in Arabic Literary 

Biography, 1350-1850, ed. Joseph Lowry and Devin Stewart (Wiesbaden: Otto Harrassowitz Verlag, 2009), 98ï106; Elger, Glaube, 

Skepsis, Poesie: Arabische Istanbul-Reisende im 16. und 17. Jahrhundert (Würzburg: Ergon Verlag, 2011); Abdul-Rahim Abu-

Husayn and Tarek Abu-Husayn, Bedreddin el-Ghazzǭônin Ķstanbul Seyahatnamesi (Istanbul: Ķstanbul Ticaret Odasē, 2015); Abu 

Husayn and Abu Hussein, ñOn the Road to the Abode of Felicity: Observations of a Damascene Scholar in Anatolia and Istanbul 

in 1530,ò Ostour 3, no. 6 (July 2017): 33ï44. 

69 Pfeifer, ñTo Gather Together,ò 62ï101. Also, see Pfeifer, Empire of Salons, ch. 2.  

70 Al -Ghazzǭ, Lutf, 107. 

71 Michael Winter, ñAl-Gazzi,ò in Historians of the Ottoman Empire (Online: University of Chicago, 2007), 

https://ottomanhistorians.uchicago.edu/en/historian/al-gazzi. 

72 Waqfiyya Library, ms. 180.  
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Heritage in Dubai.73 This copy consists of 181 folios, and its colophon page states that the author completed 

it in Dhu al-Hijja 1034 (October 1625), that is, two years after his return from Istanbul to Damascus. The 

work contains detailed new information about Najm al-Dǭnôs experience in Ottoman lands and his network 

of relations with the imperial elite in Istanbul. It also sheds light on the local politics and internal strife in 

the Ottoman capital in a chaotic period of Ottoman historyðthe years between the regicide of Osman II (r. 

1618ï1622) and the enthronement of Murad IV (r. 1623ï40). A comparative reading of the travel accounts 

of Badr al-Dǭn and his son Najm al-Dǭn enables us to observe the expansion of the network of Damascene 

scholars in the imperial center and their changing perceptions and expectations over a century of Ottoman 

rule.  

Apart from the abovementioned works, there are more than twenty published and more than fifty 

unpublished works belonging to the three Ghazzǭs.74 These are primarily writings in Islamic religious 

disciplines. Yet some of them are related to non-religious fields, including agriculture, poetry, and 

linguistics. Some researchers have examined these works. For example, Aleksandar Shopov has studied 

Radiyy al-Dǭnôs book on agricultural techniques and plantation, JǕmió farǕôid al-milǕha fǭ jawǕmió fawǕôid 

al-filǕha [Complete Rules for Elegance in all the Uses of Farming].75 Ahmad Sharkas has examined Badr 

al-Dǭnôs al-Durr al-nadǭd fǭ ǕdǕb al-mufǭd wa-l-mustafǭd [The Arranged Pearls on the Manners of the 

Teacher and the Student], a guidebook for Islamic education.76 Badr al-Dǭn also penned several small 

treatises on a wide range of topics such as the limbs of the human body and etiquette.  Pfeifer has examined 

his RisǕla ǕdǕb al-muôǕkala [Treatise on Table Manners] to analyze elite dining culture in the early modern 

Ottoman Empire.77 Badr al-Dǭn also wrote al-Durr al-thamǭn fǭ munǕqasha bayn Abǭ HayyǕn wa-l-Samǭn 

[The Valuable Pearl on a Discussion between AbȊ HayyǕn and al-Samǭn] following a scholarly debate with 

KēnalēzǕde Ali Efendi, the Ottoman judge of Damascus, around the correct pronunciation (iórǕb) of some 

                                                      

73 The Juma Almajid Center for Culture and Heritage, material number: 238096, https://www.almajidcenter.org/  

74 For a list of Badr al-Dǭnôs works, see Elger, ñBadr Al-Dǭn Muhammad al-Ghazzǭ,ò in Essays in Arabic Literary Biography, 1350ï

1850, ed. Lowry and Stewart, 98ï99. I have relied mostly on Elgerôs translations for the titles of Badr al-Dǭnôs works. For Najm al-

Dǭnôs works, see the introduction in al-Ghazzǭ, Lutf. 

75 Aleksandar Shopov, ñBetween the Pen and the Fields: Books on Farming, Changing Land Regimes, and Urban Agriculture in 

the Ottoman Eastern Mediterranean ca. 1500ï1700ò (PhD diss., Cambridge, Massachussets, Harvard University, 2016). 

76 Ahmad Hikmat Sharkas, ñBadr al-Dǭn al-Ghazzǭ (904/1499ï984/1577) and His Manual on Islamic Scholarship and Education, 

al-Durr al-Nadid,ò (PhD diss., Harvard University, 1976); Badr al-Dǭn al-Ghazzǭ, Al-Durr al-Nadǭd fǭ ǔdǕb al-Mufǭd wa al-

Mustafǭd, ed. AbȊ Yaqub Nashat Ibn KamǕl al-Mēsrǭ (al-Jizah: Maktaba al-Tawóiyya al-IslǕmiyya, 2009). 

77 Helen Pfeifer, ñThe Gulper and the Slurper: A Lexicon of Mistakes to Avoid While Eating with Ottoman Gentlemen,ò Journal 

of Early Modern History 24, no. 1 (2020): 41ï62. 

https://www.almajidcenter.org/
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Quranic words.78 Pfeifer has contextualized this debate within the framework of scholarly encounters 

between local and Ottoman scholars in Damascene gatherings.79  

This dissertation also utilizes scholarly certificates (ijǕza) and endowment registers. The aforementioned 

biographical dictionaries and travelogues contain copies of certificates issued by the Ghazzǭs to others or 

vice versa.80 Pfeifer has studied the certificate Badr al-Dǭn issued to Çivizade Mehmed Efendi (d. 1587), 

the Ottoman judge of Damascus, to authorize him in hadith transmission.81  

An Ottoman endowment register gives information about Radiyy al-Dǭnôs family endowment in Damascus 

dated 1528/9.82 This record gives information about the stipulations, estates, and revenue generators of his 

endowment. It sheds light on the private property of a ShǕfióǭ judge in early Ottoman Damascus. This source 

together with Radiyy al-Dǭnôs abovementioned treatise on agriculture illuminates his economic concerns as 

a judge.  

This dissertation also benefits from contemporary histories and biographical dictionaries.83 To name a few, 

al-Busrawǭôs (d. 1500) annals give an account of events in Damascus in 1467ï1499.84 Ibn Tawqôs (d. 1509) 

annals deals with the period 1480ï1500.85 Ibn TȊlȊn (d. 1546) covers the events taking place in Damascus 

in the period 1480ï1546.86 He also provides biographical information for the judges of Damascus in the late 

                                                      

78 For example, see Mehmet Eren, ñKēnalēz©de Ali Efendi ile Bedreddin el-Gazz´ Arasēnda Ķlm´ Bir Tartēĸma,ò in International 

Symposium on Kēnalēzade Family (Istanbul, June 31, 2012). 

79 Pfeifer, ñEncounter after the Conquest.ò 

80 Badr al-Dǭn al-Ghazzǭ, Al-MatǕlió al-Badriyya fǭ al-ManǕzil al-RȊmiyya, ed. al-Mahdǭ Ǭd al-RawǕdiyya (Amman: DǕr al-FǕris, 

2004), 201ï9. 

81 This certificate is located in the Kastamonu Public Library, ms. 970, 231bï240b. See Pfeifer, ñA New Hadith Culture?ò 

82 BOA.TT.d-393/87.  

83 For a detailed survey of these sources, see Fatih Yahya Ayaz, Meml¿klerôde Tarih ve Tarihiler (Ankara: Türk Tarih Kurumu, 

2020).  

84 Alae al-Dǭn Alǭ b. YȊsuf b. Ahmad al-Busrawǭ, TǕrikh al-Busrawǭ: SafahǕt MajhȊla min TǕrikh Dēmashq fǭ Asr al-MamǕlik, ed. 

Akram Hasan al-óUlabǭ (Damascus-Beirut: DǕr al-MaômȊn li al-TurǕth, 1988). 

85 ShahǕb al-Dǭn Ahmad Ibn Tawq, Al-Taólǭq: YawmiyyǕt ShahǕb al-Dǭn Ahmad b. Tawq, ed. Jaófar MuhǕjir (Damascus: Institut 

Franais dôEtudes Arabes de Damas, 2000). 

86 Shams al-Dǭn Ibn TȊlȊn, MufǕkaha al-KhillǕn fǭ HawǕdith al-ZamǕn, ed. Khalil Mansur (Beirut: DǕr al-Kutub al-Ilmiyya, 1998); 

Ibn TȊlȊn, HawǕdith Dimashq al-Yawmiyya: GhadǕt al-ghazuô al-óUthmǕnǭ li-al-ShǕm 926ï951 hijrǭ, (A Daily Chronicle of 

Damascus Just After the Ottoman Conquest, A.D. 1520ï1544, Unknown Extracts from Ibn Tolun's Chronicle Mufakahat al-Khillan) 

ed. Ahmad N. Ibesch (Damascus, 2002). This last work was reproduced under the title TǕrikh al-ShǕm fǭ Matla' al-Ahd al-UthmǕnǭ: 

929ï951 h. / 1520ï1544 m. (Abu Dhabi: DǕr al-Kutub al-Wataniyya, 2009).  
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Mamluk era in another work.87 Ibn AyyȊb (d. 1592) writes biographies of Damascenes who died between 

1344 and 1590.88 Al -BȊrǭnǭôs (d. 1614) work contains the biographies of his contemporaries in Damascus.89 

Ibn al-Hanbalǭôs (d. 1562) biographical dictionary provides an Aleppine perspective on the sixteenth-

century Syrian educated elite.90 With these sources in hand, it is possible to pursue the scholarly 

communityôs daily agenda in Damascus under late Mamluk and early Ottoman rule. They also present many 

details about the Ghazzǭsô lives and their contemporariesô opinions about them.  

Conceptual and Methodological Framework  

This study is about the biographies of three scholars from a Damascene scholarly family in the Mamlukï

Ottoman transition. Here, I will first give a sense of my conceptual framework by clarifying my use of 

ñtransition,ò my understanding of ñscholarly family,ò and my utilization of some concepts borrowed from 

social network analysis.  Then, I will present my methodological framework by explaining my approach to 

ñbiographyò and ñlawmaking.ò 

Transition  

ñTransitionò in this dissertation refers to the political, social, economic, cultural, and other processes in 

Syro-Egypt that started with and related directly to the Ottoman takeover of Mamluk territories. It answers 

the fundamental question of what the Ottoman conquest brought to the previously Mamluk lands without 

overlooking the fact that the region had already hosted a complex society and state. In this regard, the 

transitional approach to Syro-Egypt seeks to examine continuities and changes between two periods, the 

Mamluk and Ottoman, putting the diverse bodies of literature and sources in dialogue. The transition started 

in 1516 in Syria and in 1517 in Egypt after Ottoman victories over the Mamluk armies and the final demise 

of the Mamluk Sultanate. On the other hand, it is hard to determine a fixed point as the end of this transition. 

Can we study, for instance, a topic in the eighteenth-century Damascus within the context of the transition 

                                                      

87 Ibn TȊlȊn, QudǕ Dēmashq: Al-Thughr al-BassǕm fi Dhikr man Wulliya QadǕ al-ShǕm, ed. SalǕh al-Dǭn al-Munajjid (Damascus: 

al-Majma' al-Ilmi al-Arabǭ, 1956). 

88 Sharaf al-Dǭn MȊsǕ Ibn AyyȊb, Al-Rawd al- ǔtir fǭ mǕ Tayassara min AkhbǕr Ahl al-Qarn al-SǕbi' ilǕ KhitǕm al-Qarn al-'ǔshir 

(Beirut: DǕr al-Kutub al-Ilmiyya, 2020).  

89 Hasan al-BȊrǭnǭ, TarǕjim al-AóyǕn min Abnaôi al-ZamǕn, ed. SalǕh al-Dǭn al-Munajjid, (al-Majma al-Ilmi al-Arabǭ, 1959). 

90 Muhammad Ibn al-Hanbalǭ, Durr al-Habab fǭ TǕrikh AóyǕn Halab, ed. MahmȊd FǕkhȊrǭ and YahyǕ ZakariyyǕ AbbǕra 

(Damascus: WizǕra al-ThaqǕfa, 1972).  
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from Mamluk rule to Ottoman rule? Here, differences between the short-term, medium-term, and long-term 

effects of the transition appear.91 

Ottomans made efforts to establish a stable government in new provinces after the conquest. Meanwhile, 

the Ottoman imperial bureaucracy, ideology, and culture underwent significant transformations partly in 

response to and because of these efforts and related encounters. The interaction between the Ottoman 

government and its new Arab provinces and the changing domestic and international contexts had short-, 

medium-, and long-term impacts on both sides. For example, in the political map, Aleppo evolved into an 

administrative center independent from Damascus around the mid-sixteenth century92ða topic which can 

be contextualized within the framework of the MamlukïOttoman transition. Economically, however, its 

integration to the Pax-Ottomanica bore fruits fully only from the seventeenth century onward;93 or 

demographically, its previous ethno-religious composition transformed significantly only in the second half 

of the seventeenth century by a substantial increase in the proportion of non-Muslim population94ðtwo 

other topics which could be handled in the same framework. That is, the transition experiences from Mamluk 

to Ottoman rule were diverse in different regions and fields. Thus, as mentioned before, this dissertation 

follows the transition through certain areas such as judicial system and scholarly networks.  

This study focuses on the transitionôs effects on Damascene scholars. The Damascene scholarly community 

was a tight-knit community but not a monolithic one. It consisted of non-bureaucratic, bureaucratic, and 

immigrant individuals and groups, whose transition experiences seem to be different. Moreover, the 

transition experience of successive generations differed as well. Radiyy al-Dǭn and his peers were elderly 

generation of scholars in 1516, whereas Badr al-Dǭn and his peers were younger ones. Their careers, social 

statuses, and networks of relations were dissimilar, which made their position vis-à-vis the new regime 

different. Reading their life stories comparatively enables a synchronic examination of Damascene scholarly 

community in the first decade of Ottoman rule. On the other hand, Najm al-Dǭn and his peers were 

representatives of the post-Mamluk generations in Damascus. They never witnessed Mamluk rule. Thus, 

                                                      

91 For a similar emphasis on this subject, see Conermann and ķen, ñIntroduction: A Transitional Point of View,ò 18.  

92 Aleppo, which was a sub-province (sancak) in the province of ķam, became an independent province (beylerbeyi) during 

S¿leymanôs Safavid campaign in 1549. See Enver Çakar, ñXVI. Y¿zyēlda ķam Beylerbeyē→lē→ĵē→nē→n Ķdar´ Taksē→matē,ò Fērat 

Üniversitesi Sosyal Bilimler Dergisi 13, no. 1 (2003): 351ï74. 

93 Eldem, Goffman, and Masters, The Ottoman City between East and West: Aleppo, Izmir, and Istanbul, 29ï40. 

94 To follow transformations in ethno-religious composition of Aleppo during 1500ï1700, see figures 5, 10, 15, 20, and 25 in Uĵur, 

ñMapping Ottoman Cities: Socio-Spatial Definitions and Groupings (1450ï1700).ò 
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their life experience in comparison with the lives of their fathers allows a diachronic examination of 

Damascene learned society in transition.  

Scholarly family  

Countless studies on individual scholars and scholarly life in the early modern period have underlined the 

significance of family background and network for individual success in scholarship. Accordingly, those 

enjoying kinship with educated people usually had a better chance of receiving the proper education required 

to become future scholars. Once they became scholars, they simultaneously became eligible for numerous 

positions available and reserved for them in endowments and state services, such as professorship and 

judgeship. Such lucrative positions guaranteed them prestige and networks in the social and political realms, 

as well as income. Accordingly, their children could access the necessary means of knowledge and 

scholarship relatively earlier and easier. Once they were adults, their fathersô social prestige and political 

networks allowed them to undertake similar roles and to replace their fathers in their positions or equivalent 

ones. This pathway of success became an established custom in time, creating eminent families remembered 

in society for their previous generations of brilliant scholars.  

Despite the explanations above, the term ñscholarly family,ò which is commonly used in the literature, 

remains ambiguous. Several questions make the picture more complicated: When does a standard family 

evolve into a scholarly one? How many scholars or generations of scholars do we need to call a group of 

people enjoying kinship a ñscholarly familyò? Do we have a standard definition of ñscholarò upon which to 

base the notion of the scholarly family? 

Leading researchers in the field, such as Lapidus,95 Gilbert,96 and Berkey,97 have utilized the term ñscholarly 

familyò without providing detailed descriptions of its content and boundaries. Recent scholarship on 

Damascus continues to employ the term without problematizing it.98 Lapidusôs student Chamberlain, 

                                                      

95 Lapidus uses the phrase ñulama families.ò See Ira M. Lapidus, Muslim Cities in the Later Middle Ages (Cambridge: Cambridge 

University Press, 1984), 109, and 110. 

96 See the chapter 5 ñScholarly Families of Damascus,ò in Joan E. Gilbert, ñThe Ulama of Medieval Damascus and the International 

World of Islamic Scholarshipò (PhD diss., Berkeley, University of California, 1977), 152ï95; Gilbert, ñInstitutionalization of 

Muslim Scholarship and Professionalization of the Ulema in Medieval Damascus,ò Studia Islamica 52 (1980): 108. 

97 Jonathan Berkey, The Transmission of Knowledge in Medieval Cairo: A Social History of Islamic Education (Princeton: Princeton 

University Press, 1992), 150, 164. 

98 For example, see Basil, ñBeneath Biography: Attitudes toward Self, Society, and Empire among the Scholars of Eighteenth-

Century Ottoman Damascus,ò 66, 126, 128, 137, 152, 178. Also, see Miura, ñTransition of the óUlamaô Families in Sixteenth 

Century Damascus.ò 
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however, avoids using the term, preferring instead the term ñcivilian elite (aóyǕn) household,ò though 

without defining that either.99 He uses ñhouseholdò as an equivalent of the Arabic word bayt (literally 

ñhouseò), and states that Damascene society consisted of three main bodies: military households, civilian 

households, and others (primarily common people). In other words, he uses ñcivilian householdò to denote 

a large component of Damascene society, namely, non-military but influential groups. Throughout the book, 

however, he often employs this term to denote what previous scholarship called the ñscholarly family.ò 

Thus, the content of the ñcivilian elite householdò does not seem to differ much from that of ñscholarly 

familyò while referring to the same actors.  

Ottomanists slightly differ from Chamberlain in their usage of the term ñhousehold,ò which they usually 

take as the equivalent of the Turkish word kapē (literally ñdoorò or ñgateò).100 Several studies have utilized 

ñhouseholdò as a social structure to examine Ottoman socio-political history through the lens of the 

households of sultans, viziers, provincial governors, and local dignitaries.101 Recently, Michael Nizri has 

used the concept to analyze the Ottoman learned establishment for the first time in his study of the household 

of ķeyh¿lislam Feyzullah Efendi (d. 1703).102 

Despite its ambiguities, I prefer to use ñscholarly familyò instead of ñhouseholdò as an analytic tool in this 

study for several reasons. Firstly, the former refers to a social structure more modest in size and capacity; it 

thus provides a more suitable framework to connect the lives of the three Ghazzǭs. Although Hathaway 

points out that households of different types and sizes could exist in various settings, the dominant 

perception in the literature is that a household contained several slaves, protégés, clients, recruited guards, 

significant financial resources, and a mansion or palace.103 Al -Ghazzǭs did not have much of these in the 

period under examination.  

                                                      

99 Chamberlain, Knowledge and Social Practice, 1ï26. 

100 For a brief history of the concept ñhouseholdò in Islamic history in both the Arab and the Turkish context, see Jane Hathaway, 

ñHousehold,ò in Encyclopaedia of Islam, ed. Kate Fleet et al., 2016. For a review of the usage of the term by Mamluk and Ottoman 

historians, see Hathaway, The Politics of Households in Ottoman Egypt the Rise of the Qazdaghs (Cambridge: Cambridge University 

Press, 1997), 17ï21. For a more recent review of the usage of the term in the literature, see Michael Nizri, Ottoman High Politics 

and the Ulema Household (Springer, 2014). 

101 For exemplary studies that utilize household as a social structure, see Rifaat Ali Abou-El-Haj, ñThe Ottoman Vezir and Paĸa 

Households 1683ï1703: A Preliminary Report,ò Journal of the American Oriental Society, 1974, 438ï47; Metin Kunt, The Sultanôs 

Servants: The Transformation of Ottoman Provincial Government, 1550ï1650 (New York: Cambridge University Press, 1983). 

102 Nizri, Ottoman High Politics. 

103 For example, ķeyh¿lislam Feyzullah Efendiôs household with many prot®g®s resembled the vizier and pasha households in size. 

See Nizri, 9. 
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Secondly, the concept of ñhouseholdò is overburdened with political implications. Hathaway writes, ñThe 

prototype of the Ottoman elite household was, naturally, the household of the sultan himself.ò104 The Ghazzǭ 

family, however, was not so political in the narrow meaning of politics. They were not, for example, 

bureaucratic scholars who participated in the governance of the empire; nor were they influential elites in 

the capital city. Instead, they were powerful actors in Damascene society, largely because of their social, 

cultural, and scholarly capital.  

The present dissertation does not attempt to come up with a comprehensive definition of the concept 

ñscholarly family.ò Yet it considers family in Damascus learned society as a social unit based on blood ties 

as the minimum requirement, along with an unavoidable historical togetherness in sharing a cumulative and 

alterable non-material family heritage that usually finds its simplest articulation in oneôs full name by an 

extraction (nisba). A scholar thus had diachronic ties with scholarly figures from his ancestors in 

shouldering the latterôs heritageðfame, prestige, achievements, failures, religiosity, and any other deeds 

still present in societal memory. This heritage did not have a strict and solid nature but was subject to change 

and interpretation in each generation of scholars from the family according to their needs and capacity. As 

the history of Ghazzǭ family illustrates, several thresholds and tools enabled this process to start and continue 

operating across generations, and finally created scholarly families. For example, stipulating an endowed 

teaching post to a scholar and his descendants not only guaranteed the transmission of wealth across 

generations of this family but also encouraged its future members to endeavor to become competent scholars 

to succeed their fathers as professors in this post. In other words, this endowment provided the descendants 

of a certain scholar with both the incentives to follow the example of him as a scholar and the financial 

resources that facilitated and reproduced this action. One crucial way to follow his example was the effective 

assumption and transmission of his academic production through various means such as explaining his 

works in commentaries, versifying them, writing continuations to them, and teaching them by scholarly 

certificates. Another important threshold in building a family identity and history was writing biographies 

of past scholarly figures from the family. By connecting their life stories to each other, a cohesive narrative 

of the family's academic heritage could be created. This redefined identity and reconstructed history was no 

less important than individual life experience in the formation of oneôs self. 

                                                      

104 Hathaway, The Politics of Households in Ottoman Egypt, 18. Nizri writes that Feyzullah Efendi placed his protégés in strategic 

posts, controlled the appointments of the Ottoman dignitary scholars, and even intervened in the military and administrative 

appointments made by the grand vizier. Nizri, Ottoman High Politics. 
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This study considers the Ghazzǭ family as a historical construction rather than an independently acting entity 

with inherent characteristics. Its history is conceived as more than the sum of the individual life stories of 

its members, though these were a significant component. The members of the Ghazzǭ family, to illustrate, 

were known with the same nisba (al-Ghazzǭ) even though they all lived in Damascus for centuries and had 

no notable physical connection to the city of Gaza. This nisba carried with the individual names of each 

family member tied them to the residential reality of their ancestors, though they themselves lived in 

Damascus. They continued to be referred to as ñthe Ghazzǭsò in biographical works written in Damascus 

for centuries. Outside Damascus, however, another nisba, al-Dimashqǭ, was usually mentioned next to al-

Ghazzǭ, because the latter alone was not sufficient to describe the cumulative heritage of the family in the 

present time.105  

This study accepts the fact that the history of the Ghazzǭ family is irreducible to the interrelated life stories 

of three scholars from this family. In fact, the nuclear Ghazzǭ family in the sixteenth century included several 

male members who lacked a scholarly background, as well as female members we know nothing about 

except their names (see Appendix A). Yet what earns the Ghazzǭ family the adjective ñscholarlyò in this 

study is directly related to those Ghazzǭs who achieved fame in scholarship. Thus, it does not appear unfair 

to build the scholarly history of the Ghazzǭ family with special reference to the life stories of three of the 

most celebrated scholarly members of the family. In a single family lineage based on father-son relationship, 

Radiyy al-Dǭn, Badr al-Dǭn, and Najm al-Dǭn contributed to the scholarly identity of one another by material 

and non-material family heritage and its assumption and re-interpretation in three successive generations. 

Thus, while labeling the Ghazzǭs as scholarly family, this thesis refers to this particular line in the family. 

Social Network Concepts 

While analyzing the conflicts and encounters in al-Ghazzǭsô lives, I have used the tools and concepts of 

social network analysis (SNA). SNA aims at exploring relational aspects of social structures dealing with 

relational data through a set of methods developed for this purpose. It envisages social structure as the 

composition of individual actors and their relations, and develops concepts and computation and 

                                                      

105 For example, see the introductory sentences of Badr al-Dǭnôs biography in Ibn al-Hanbalǭ, Durr al-Habab, vol. 2, 436ï37.  
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visualization techniques to capture this structure.106 It is a rising trend to apply SNA in historical studies.107 

Though not many, there are examples of application of SNA in Ottoman studies, too.108  

This dissertation mostly applies qualitative analysis of primary sources regarding the lives of three Ghazzǭs 

and their contemporaries. The absence of reliable big data providing a holistic view of the contemporary 

scholarly society in Damascus and al-Ghazzǭsô place in it has restricted my application of SNA methods. 

Still, UCINET, an open-source network-analysis and visualization software package, helped me visualize 

the network of Badr al-Dǭnôs conflicts with his contemporaries in Chapter V.109  

I have also benefited from conceptual richness in SNA. Explaining al-Ghazzǭsô attitudes, decisions, and 

actions, I have given reference to several inspiring relational concepts such as geodesic distance, 

homogenous connection, homophily, propinquity, and betweenness centrality. Geodesic distance is the 

shortest path(s) (least number of step[s]) from an actor to another in a network. Actors tend to reach targeted 

actors following the geodesic path as long as the connection is homogeneous, that is, provided the 

relationship between the two is at a similar weight/value on both sides. For example, an individual in society 

may not prefer to use the geodesic path to another individual if both do not enjoy the same status. Instead, 

that individual searches for a powerful connection to the targeted actor, even if it requires more steps. 

Homophily assumes that people sharing similar characteristics tend to be connected, whereas propinquity 

supposes that people sharing the same place/geography tends to be connected.110 Lastly, betweenness 

centrality considers how many actors an actor connects to in the fewest steps, and regards the actor that ties 

                                                      

106 John Scott, Social Network Analysis, (London: Sage Publications, 2013); Charles Kadushin, Understanding Social Networks: 

Theories, Concepts, and Findings (Oxford: Oxford University Press, 2012). 

107 See The Journal of Historical Network Research, https://jhnr.uni.lu/index.php/jhnr/index.  

108 Karen Barkey, Empire of Difference: The Ottomans in Comparative Perspective (Cambridge: Cambridge University Press, 

2008); N. Alkan G¿nay and N. Abacē, ñDaĵēn Ķki Y¿z¿: Bursaônēn Daĵ Yºresi Kºyleri Ķle Gºmen Kºylerine Yºnelik Sosyal Aĵ 

Analiziò (Scientific and Technological Research Council of Turkey [T¦BĶTAK], 2010ï12); Zeynep Dºrtok Abacē, ñBatmayacak 

Kadar Baĵlantēlē ya da G¿l¿ Olmak: Osmanlē Toplumunda Sosyal Aĵlar ve Aktºrler (1695-1700)ò (Scientific and Technological 

Research Council of Turkey (T¦BĶTAK), 2012-15); Abdurrahman Atēl, ñProfessional and Intellectual Networks and Groupings 

of High Ottoman Scholars (1470ï1650)ò (Scientific and Technological Research Council of Turkey [T¦BĶTAK], 2017ï20); 

Abdurrahman Atēl and G¿rzat Kami, ñStudying Professional Careers as Hierarchical Networks: A Case Study on the Careers of 

Chief Judges in the Ottoman Empire (1516ï1622),ò The Journal of Historical Network Research, vol. 7, no. 1 (2022). For more 

examples and an assessment of some of these studies, see Fatma Aladaĵ, ñDijital Beĸer´ Bilimler ve T¿rkiye Araĸtērmalarē: Bir 

Literat¿r Deĵerlendirmesi,ò TALĶD 18, no. 36 (2020): 773ï96. 

109 S.P. Borgatti, M.G. Everett, and L.C. Freeman, Ucinet 6 for Windows: Software for Social Network Analysis (Harvard, MA: 

Analytic Technologies, 2002). S. P. Borgatti, Network Netdraw Visualization (Harvard, MA: Analytic Technologies, 2002).  

110 Kadushin, Understanding Social Networks, 13ï27. 
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two or more components of a network as the most central actor. Thus, an actor with a high betweenness 

degree appears as a key player in a network.111  

The explanatory power of these concepts has facilitated me in tackling the dynamic and complex picture of 

the networks of my biographees in a period of two centuries. To give an example, in Chapter IV, I have 

aimed at an analytical explanation of Badr al-Dǭnôs connections in Istanbul when he visited the city in 1530, 

about a decade after the Ottoman conquest of Damascus. To this end, I have utilized the concepts of 

homophily and homogeneous connectivity, which helps me to evaluate Badr al-Dǭnôs strategic use of his 

fatherôs ego-network in the new imperial capital in his favor. 

I have used the concept of geodesic distance in order to give an idea about the changing size of the Ghazzǭsô 

political networks in each generation. For example, Radiyy al-Dǭn could reach the Mamluk sultan in only 

two steps from Mamluk Damascusðhe had connections to some people in Cairo who were in the immediate 

circle of the sultan. Whereas his son Badr al-Dǭn needed four steps for a robust access to the chief judge of 

Anatolia from early Ottoman Damascusðhe had weak connections even with the new imperial elite, let 

alone the Ottoman sultan.  

I have also utilized the concept of betweenness centrality while explaining the logic of transmission of 

knowledge via scholarly certificates (ijǕzas) in the context of Badr al-Dǭnôs early education in Chapter II. 

In this part, I have evaluated Radiyy al-Dǭnôs strategy for collecting certificates issued by leading scholars 

to his infant son. I have argued that such certificates obtained during oneôs childhood allowed him to enjoy 

a central place in the network of a new generation of students and living teachers in a discipline 

Biography  

The biographical turn in the social sciences aims at examining society from the individual upwards instead 

of from the social structure downwards. For example, ñbiographical sociologyò as a subfield deals with 

individual life stories by employing sociological frameworks to understand social structures and 

processes.112 In fact, my approach in this study resembles biographical sociology in that my ultimate aim is 

to shed light on Damascene scholarly community through the biographies of individuals. Yet my purpose 

is not limited to the examination of meso- and macro-level structures. As a historian, I value individual life 

experiences because they add to our knowledge about the past. Cemal Kafadar suggests that historians 
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should not prioritize structure and process over the individual, otherwise they will cross the boundaries of 

history into sociology. He also underlines the utility of a perspective that mentions systems, structures, 

processes without breaking its connection with the individual and personal.113 Thus, I share the conviction 

that ñthe fundamental question of biographical research is (é) neither that of the individual nor society, but 

rather of the individual in society.ò114 

Writing a biography allows the historian to establish a dialogue between individual actors and their culture. 

This dialogue resembles the reciprocal interaction of text and context during reading. Thus, writing 

biography is a dialogic process in which one also can hear the voice of the author.115 In other words, an 

authorôs expectations, interests, limitations, and perspectives as the biographer would be decisive in the 

biography. As a rather popular approach among researchers in Ottoman History, ñimperial biography 

writingò is an outcome of such tendencies of historians. It is an escape from institutional history and the 

grand narrative of imperial structures without losing sincere interest in understanding them as the final goal. 

It focuses on individual lives that reflect political and bureaucratic developments at micro human levels. 

For that reason, historians of imperial biography generally study imperial figures who enjoyed high 

geographical mobility in the service of the state in various bureaucratic and judicial cadres.116 Ottomanist 

scholarship has produced several good examples of imperial biography.117 

My approach resembles imperial biography in some respects. I observe the effects of developments and 

transformations at the imperial level on individual lives. However, my study differs on the ground that my 
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biographees are not transnational imperial officers with life-long careers and high geographical mobility but 

local scholars who lived and died in Damascus. Thus, the angle from which they perceived the imperial 

government and the empire had little to do with the angle of, say, the Ottoman scholar-bureaucrats. Unlike 

the latter, my biographees were not affiliated with the official madhhab of the Ottoman Empire, nor did they 

enter into the Ottoman bureaucratic hierarchy. Still, they were influential ShǕfióǭ professors and muftis 

whom the regional and imperial actors took seriously, and they served the empire as judges in local judicial 

administration.  

In sum, my approach to biography carries some similarities and differences with two trends in biography, 

namely, biographical sociology and imperial biography writing. As a top-down approach, I utilize biography 

to observe the repercussions of political, social, economic, and cultural transformations that took place in 

the central Arab lands in the long sixteenth century, all in the context of the individual life experiences of 

three non-bureaucratic, local ShǕfióǭ scholars in Damascus. As a bottom-up approach, I employ biography 

to connect these three lives to each other in order to have a single continuous history of a renowned local 

family that operated in the region for centuries.  

Lawmaking 

The Ottoman ruling elite exalted sharǭóa and Muslim scholars, and considered this as augmenting the 

legitimacy of their government.118 The Ghazzǭs examined in this dissertation were scholarly figures: ShǕfióǭ 

judges, professors, and muftis who produced scholarship in both Islamic legal theory (usȊl) and its practical 

implications (furȊó) according to their own madhhab. Thus, they were active participants in lawmaking 

processes in the Ottoman Arab provinces.  

This thesis is not an intellectual history of the Ghazzǭs, however. It rather aims to offer a socio-political 

history of the family. My approach to lawmaking thus differs from the literature that largely focuses on 

religio-legal opinions (fatǕwǕ) of legal scholars.119 Instead, I give special attention to al-Ghazzǭsô daily 

interaction with the Mamluk and Ottoman governments through teaching, networking, questioning, 

criticizing, polemicizing, ignoring, delegating, etc. For example, in Chapter III, I treat Radiyy al-Dǭn al-

Ghazzǭôs service as a judge under Ottoman rule as an example of active participation in the process of the 
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establishment of Ottoman judicial system in Damascus. In Chapter V, I consider Badr al-Dǭnôs polemic with 

the Ottoman judge Kēnalēzade Ali as an obvious challenge to the Ottoman authorities representing law and 

order in the city. Likewise, in Chapter VI, I emphasize the significance of the consensus and approval of the 

Damascene learned community for the same Ottoman authorities as reflected in a case of heresy in 

Damascus.  

As for the Ghazzǭsô scholarly works in Islamic disciplines, I dig into the social underpinnings of their texts 

rather than examine their content. In other words, I re-construct the lives of my biographees to understand 

the broader context in which their scholarship in Islamic law came into existence and was disseminated. For 

example, in Chapter V, while dealing with Badr al-Dǭnôs Quranic exegesis in verse, I discuss the authorial 

motivations behind such an undertaking and its reception in scholarly and political circles rather than its 

academic contribution to the discipline of exegesis.  

In short, I try to comprehend the multiple ways of al-Ghazzǭsô interaction with the socio-political body for 

the sake of maintaining a focus on their influence on the lawmaking processes. Since this usually appears 

in conflicts and encounters, I adapt a conflict-centered approach to lawmaking and trace such conflicts in 

al-Ghazzǭsô lives.  

Chapter Outlines  

This dissertation consists of an introduction, eight chapters, and a conclusion. The first chapter details the 

early generations of the Ghazzǭ family in Damascus, mainly through the life stories of Ahmad al-Ghazzǭ (d. 

1421) and his son Radiyy al-Dǭn AbȊ al-BarakǕt (d. 1459). It focuses on the formation and transmission of 

material and non-material family heritage that the later generations of the family received and utilized. It 

scrutinizes the permanent settlement of the family in Damascus and the rise of Ahmad al-Ghazzǭ as a scholar 

after Timurôs invasion of Syria. It also discusses Radiyy al-Dǭn AbȊ al-BarakǕtôs interregional network 

stretching from Damascene to Cairene scholarly milieus within the framework of Syriaôs re-integration into 

the Sultanate of Cairo from 1430 onward.  

The following chapters cover the biographies of three Ghazzǭs: Radiyy al-Dǭn al-Ghazzǭ (d. 1529) (Chapters 

II and III), his son Badr al-Dǭn (d. 1577) (Chapters IV and V) and his grandson Najm al-Dǭn (d. 1651) 

(Chapters VI, VII, and VIII). I have connected the three biographies together around a single history of the 

Ghazzǭ family in 1450ï1650, highlighting continuities and ruptures around certain themes that are traceable 

through the titles of chapters and subsections. For example, Chapter IV, ñA Young Damascene Scholar in 

the New Imperial Capital (1530ï31),ò and Chapter VII, ñIn the Imperial Capital a Century Later (1623),ò 
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allow comparisons between the experiences of two Ghazzǭs in the Ottoman center over a century. Likewise, 

the subsections ñMamluk Sultan Two-Steps Awayò in the second chapter, ñOttoman Chief Judge Four-

Steps Awayò in the fourth chapter, and ñOttoman Chief Jurist One-Step Awayò in the seventh chapter are 

designed to give an idea about the ego-networks of individual Ghazzǭs under examination in different 

periods. In a similar vein, the subsections ñAn Orphan in a QǕdirǭ Dervish Lodgeò in the second chapter, 

and ñEarly Education as an Orphanò in the sixth chapter enable to follow continuities and discontinuities in 

various aspects of the early education of Radiyy al-Dǭn in the Mamluk era and that of his grandson in the 

Ottoman period. By such interconnected chapters and subsections, I have aimed at ascending above the 

individual level where three life stories meet in several points to constitute a continuous family history.  

The second chapter deals with Radiyy al-Dǭnôs life from his birth until 1515, i.e. the eve of the Ottoman 

takeover of the Mamluk territories; and centers on two main questions. The first question is how Radiyy al-

Dǭn was able to assume his family heritage and become successful in his scholarly career even though he 

lost his father at the age of two and continued his life as an orphan. In search for an answer to this question, 

the chapter highlights the significance of established mechanisms that guaranteed Damascene familiesô 

continuity in the social and scholarly realms, such as handing down (nuzȊl), custody (wasǕya), and 

deputyship (niyǕba). It also portrays the scholarly and Sufi network that Radiyy al-Dǭn was born into, which 

helped him to utilize these mechanisms while succeeding his father in some of his scholarly posts later on. 

The second main question is how Radiyy al-Dǭn, as a young deputy judge in Damascus, managed to access 

Sultan Qayitbay in his mid-age, attend the sultanôs gatherings, and even pen poems and prose for him. In 

search for an answer, the chapter first examines Damascene scholarsô multiple channels to the Mamluk 

capital and Mamluk sultan by focusing on DamascusïCairo relationships and the Mamluk Sultanateôs sui 

generis system of kingship. It then studies how Radiyy al-Dǭn engaged, through his writings, in Qayitbayôs 

foreign policy of maintaining the status-quo against rising regional powers and in his domestic policy of 

building up an image of himself as a pious sultan. After discussing these two main questions, the second 

chapter finally narrates Radiyy al-Dǭnôs role in shaping his son Badr al-Dǭnôs education, and discusses the 

multiple ways through which Radiyy al-Dǭn attempted to build his heirôs future scholarly career.  

The third chapter narrates Radiyy al-Dǭnôs life from the Ottoman takeover of Damascus to his death in 1529. 

The focus of the chapter is on three issues: (1) successive governments in Damascus during the first decade 

of Ottoman rule, (2) Radiyy al-Dǭnôs relationship with these governments, and (3) Radiyy al-Dǭnôs economic 

concerns and family endowment as a retired judge. This chapter argues that the transition in the first decade 

of Ottoman rule was not smooth in Damascus but took place through a series of trial-and-error policies 

under successive governments. On the other hand, Radiyy al-Dǭn and his peers enjoyed the cultural and 
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social capital that made them indispensable for the newcomers. They had bargaining power before the 

Ottoman governments thanks to their bridging role as intermediaries between the new regime and the local 

people. Radiyy al-Dǭn rapidly adapted to the Ottoman regime in Damascus and served it as a ShǕfióǭ deputy 

judge. However, not his relationship with Ottoman officials but the internal dynamics of Damascene learned 

society soon caused his dismissal from judgeship. Lastly, this chapter investigates Radiyy al-Dǭnôs 

economic interest, motives, and survival strategies through an examination of his writings on agricultural 

productivity, contemporary anecdotes about his entrepreneurship, and an archival document providing 

detailed information about his family endowment in Damascus. It also explores how this endowment 

contributed to the Ghazzǭ familyôs scholarly continuity in coming decades by providing financial support 

for orphaned family members to receive proper education. This support helped ensure that the family's 

academic legacy would continue through future generation. 

The fourth chapter narrates the formative years of Badr al-Dǭnôs scholarly identity and compares his 

experience of the transition in the early decades of Ottoman rule with that of his father. It covers the period 

1516ï31, with a special focus on Badr al-Dǭnôs travel to the still-mysterious Rumǭ lands in 1530, and his 

one-year presence in the Ottoman capital. Badr al-Dǭn was an inexperienced teenage scholar at the time of 

the Ottoman conquest and lacked any considerable social capital and scholarly prestige. During the first 

decade of Ottoman rule in Damascus, he lived in relative peace thanks to his fatherôs protection and the 

central governmentôs abortive attempts for administrative and judicial integration of the new Arab 

provinces. After Radiyy al-Dǭnôs death, however, he had to travel to the new imperial center to preserve his 

positions in his hometownða new experience which his father had not gone through. This chapter handles 

three questions related to Badr al-Dǭnôs travel in the Ottoman central lands: (1) What was his impression in 

his first encounter with the people and the culture of the core Ottoman lands? (2) How did he utilize his 

weak network in Istanbul to achieve his goal? (3) Why did he pen a travelogue to narrate his journey after 

his return to Damascus? 

The fifth chapter deals with Badr al-Dǭnôs life from his return to Damascus in 1531 to his death in 1577, in 

parallel with significant administrative and bureaucratic developments taking place in Syria. This chapter 

argues that the integration of the judgeship of Damascus into the Ottoman scholarly-bureaucratic hierarchy 

was one of the most crucial developments for the local scholarsô integration into the empire because it 

multiplied the opportunities of interaction between Damascene scholars and the high-ranking Ottoman 

scholars from the mid-sixteenth century onward and finally embedded the former in a dense imperial 

network. Within this broad context, this chapter questions why Badr al-Dǭn did not prefer to serve the 

Ottoman Empire as a judge, as his father had done, and instead earned his livelihood by teaching in semi-
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independent Damascene madrasas and issuing religio-legal opinions as an independent ShǕfióǭ mufti. In this 

regard, this chapter problematizes the role of non-official ShǕfióǭ muftis in Damascus. Adopting a conflict-

centered approach to lawmaking, it focuses on various means through which Badr al-Dǭn as a legal scholar 

engaged in dialogue with the political authority and scholarly milieus in and outside Damascus. Four conflict 

areas are discussed under separate subtitles: (1) Badr al-Dǭnôs Quranic exegesis in verse and its reception 

by his contemporaries (scholarly production), (2) his support for a criticized new Sufi community in 

Damascus (Sufi tendencies), (3) his scholarly polemics around linguistic themes (scholarly challenges), and 

(4) his struggles for appointment to some teaching posts in Damascus (position rivalry). The chapter argues 

that Badr al-Dǭn utilized his seclusion in the Umayyad Mosque, the cultural and scholarly hub of the city, 

for various purposes: (1) As an act of civil disobedience against the political authorities in Damascus, (2) to 

enjoy a relatively protected life space as an independent scholar with less possible governmental 

intervention, and (3) to build his scholarly charisma. In addition, Badr al-Dǭnôs struggles for appointment to 

two professorships in the face of competition from his young Damascene colleagues give a clue about the 

increasing rivalry among Damascene scholars, who were largely excluded from the scholarly-bureaucratic 

cadres in the core lands of the empire, from the mid-sixteenth century.  

The sixth chapter narrates Najm al-Dǭnôs life from childhood to professorship (1570ï1622), in relation to 

the socio-political transformations taking place in Syria from the late sixteenth century. Unlike his father 

and grandfather, Najm al-Dǭn was born in Ottoman Damascus without ever experiencing Mamluk rule. Yet 

the Damascus of his era was different from that of the previous generations in several respects. This chapter 

focuses on three issues. Firstly, it examines the increasing rivalry of Damascene scholars in the second half 

of the sixteenth century and Najm al-Dǭnôs endeavors to survive as a teenage scholar among competing local 

cliques of scholars. Secondly, it illuminates Najm al-Dǭnôs effort to connect himself to his fatherôs scholarly 

heritage in various ways in his twenties: (1) by writing Badr al-Dǭnôs life, (2) by teaching his works, and (3) 

by residing in his cell. Thirdly, it highlights important steps that made Najm al-Dǭn an eminent scholarly 

figure in his hometown in his forties: (1) his assuming a critical role in suppressing heresy in Damascus, 

and (2) his representing Damascenes before the imperial government in a delegation sent to Aleppo in 1616. 

This chapter aims to offer a nuanced and vivid picture of the entanglements of Damascene scholars with 

regional and imperial networks and politics by shining light on scholarly cliques, rivalries, and 

collaborations.  

The seventh chapter handles Najm al-Dǭnôs visit to Istanbul in 1623, almost a century after his fatherôs trip 

discussed in the fourth chapter. This chapter utilizes a manuscript copy of Najm al-Dǭnôs hitherto 

unexamined travelogue as its main source to analyze his experience in the imperial city in a chaotic period 
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of Ottoman history, namely the period between the regicide of Osman II (r. 1618ï1622) and the 

enthronement of Murad IV (r. 1623ï40). The chapter has three goals: (1) It introduces some content of Najm 

al-Dǭnôs travelogue as a new source for Ottomanists. (2) It attempts to compare the experiences of Badr al-

Dǭn and Najm al-Dǭn, one century apart, in the central imperial lands. (3) It tries to draw a vivid portrayal 

of the entanglement of Damascene scholars in the imperial networks despite their physical distance from 

the capital city. The chapter argues that Najm al-Dǭn and his peers enjoyed close relations with the imperial 

elite largely thanks to the administrative and judicial integration of Syria into the empire during the sixteenth 

century, to the extent that political factionalism in the imperial capital had immediate repercussions on their 

lives in distant Syria. Thanks to the multidimensional network of relationships between Syria and Istanbul, 

Najm al-Dǭn could access the Ottoman ĸeyh¿lislam, the top of the Ottoman learned establishment from the 

late sixteenth century, in only one step without needing an intermediary actorða situation quite contrary to 

Badr al-Dǭnôs situation in 1530ï31. It also argues that domestic power struggles in the Ottoman capital 

directly affected the result of Najm al-Dǭnôs struggle for a teaching post in Damascus by showing how Najm 

al-Dǭn successively lost and regained his professorship in al-ShǕmiyya Madrasa after his patronôs faction in 

Istanbul respectively lost and regained power.  

The eighth chapter scrutinizes the last decades of Najm al-Dǭnôs life, that is, from his return to Damascus in 

1623 until his death in 1651. During the last decades of his life, upon the successive deaths of more senior 

scholars, Najm al-Dǭn increasingly appeared as an influential scholarly authority in Damascus. This chapter 

focuses on two issues. First, it narrates Najm al-Dǭnôs delegation to Baalbak as a ShǕfióǭ mufti in Damascus 

in 1623 after a regional armed conflict between the Ottoman authorities and local amirs in Syria. It compares 

the mission of this journey with that of Najm al-Dǭnôs previous delegation to Aleppo in 1616, and it 

underlines the multiple roles Damascene scholars played in conflicts among local people, regional power 

holders, and the Ottoman provincial government. It argues that Najm al-Dǭn, like other leading scholarly 

figures in Damascus, was capable of coming up with flexible policies towards political authorities in Syria. 

In this regard, he assumed the role of representative of the Damascene people before the Ottoman 

government in his delegation to Aleppo, whereas, in Baalbak, he collaborated with the Ottoman authorities 

against the regional power holders.  

Second, this chapter dwells on Najm al-Dǭnôs history writing by an examination of his famous biographical 

dictionary al-KawǕkib, which he composed during the same years, in scope, organization, and content to 

understand: (1) Najm al-Dǭnôs vision of the imperial government, Muslim ummah, and Mamluk past, and 

(2) his reimagination of the history of the Ghazzǭ family through the biographies of his father and 

grandfather. Unlike his father and grandfather, Najm al-Dǭn never witnessed Mamluk rule. Yet he wrote the 



35 

 

biographies of Muslim elite in the sixteenth century and re-constructed the history of the Mamluk-Ottoman 

transition in individual biographies retrospectively. This section argues that Najm al-Dǭnôs approach to the 

imperial elite was much more inclusive than the approach of the contemporary Ottoman biographers in 

Istanbul, such as Atayi (d. 1635). It also argues that Najm al-Dǭn not only used Taĸkºprizadeôs (d. 1561) al-

ShaqǕôiq as a source in his al-KawǕkib but also deconstructed it to replace its narrowly Ottoman perspective 

with his own broader Muslim-ummah perspective, which could keep Syria relevant and integrated within 

the imperial framework. As for the biographies of the Ghazzǭs in al-KawǕkib, it argues that Najm al-Dǭn, 

utilizing history, re-shaped the scholarly image of his family in the seventeenth century.  

Finally, the conclusion summarizes the general findings and suggestions of the dissertation. It outlines the 

story of Damascene scholars in the face of a number of macro socio-political transformations taking place 

in Syro-Egypt and the Balkan-Anatolia complex in 1450ï1650 by discussing some prominent themes 

handled in this study. It also highlights some parallels and possible dialogues with existing research on 

scholars in the center and provinces in both the Mamluk and Ottoman eras.  
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CHAPTER I: EARLY GENERATIONS OF THE GHAZZǬ FAMILY IN DAMASCUS 

(1400ï1460) 

This chapter aims to create a context for the first two generations of the Ghazzǭ family in Damascus with 

reference to contemporary political rule, society, and scholarly life in Syria. As their nisba indicates, the 

family originates from the city of Gaza. In the late fourteenth century, Ahmad al-Ghazzǭ (d. 1419), a young 

student, traveled to Damascus for education and settled in the city, and became a respected scholar in his 

later life. His son Radiyy al-Dǭn AbȊ al-BarakǕt (d. 1459), born and raised in Damascus, succeeded his 

father in some of his positions. His grandson Radiyy al-Dǭn AbȊ al-Fadl (d. 1529) and great grandson Badr 

al-Dǭn (d. 1577), too, achieved fame in scholarship and held scholarly positions in the city. Badr al-Dǭnôs 

descendants were no less successful as influential scholarly figures in Damascus. Eventually, Ahmad and 

his early descendants retrospectively appeared as representatives of successive generations in a particular 

lineage of a Damascene family known as the Ghazzǭs, which emerged as one of the most prominent 

scholarly families in the city from the late sixteenth century onward (see Appendix A). 

Being aware of the hazards of handling the lives of Ahmad and his son Radiyy al-Dǭn AbȊ al-BarakǕt within 

the framework of a particular not-yet fully formed family identity, this chapter investigates the material and 

non-material gains of the first generations of the Ghazzǭ family in Damascus. It examines Ahmadôs rise as 

a scholar from a non-scholarly family within the framework of the socio-political crises in Syria in the late 

fourteenth and early fifteenth centuries. It also studies Radiyy al-Dǭn AbȊ al-BarakǕtôs interregional 

scholarly network with reference to the political re-integration of Syria into the Cairo-centered Mamluk 

government after the 1430s. The chapter argues that the first two generations of the Ghazzǭs in Damascus 

left to their descendants a scholarly and Sufi network connecting them to Damascus, Cairo and Mecca as 

well as some scholarly posts in Damascene endowments as a sort of inheritable property.  

1.1. Rulers and Scholars in Mamluk Syria  

Mamluk political regime, usually portrayed as a military aristocracy based on one-generation nobility of 

slave soldiers (mamlȊks), was rooted in the mamluk phenomenon that had been prevalent since the early 



37 

 

centuries of Muslim rule.120 The realities and ideological challenges of the post-Mongol era transformed 

this phenomenon and evolved it into a sui generis political form in Egypt from the mid-thirteenth century 

onward, when slave soldiers of the AyyȊbid ruler SǕlih (d. 1249) took power after him. This regime did not 

only recruit slave warriors but also guaranteed them a life-long military career as manumitted commanders 

of ascending military ranks, who recruited their own troops, and even could hope to ascend to the throne 

someday, quite contrary to the contemporary understandings of sovereignty.121  

Military slave sultans of Cairo captured in few decades most of Greater Syria, which until then had been 

under the control of AyyȊbids and Crusader principalities. As independent rulers lacking a dynastic lineage, 

they struggled against their AyyȊbid masters for legitimacy. A greater challenge came from the Mongol 

rulers, who did not treat them as rightful sultans according to the Mongol understanding of sovereignty, 

which bestowed the right to rule the world on the Chinggisid lineage. Eventually, jihǕd (simply, fighting 

for Godôs cause against the infidels) became increasingly appealing as a source of legitimacy. They aspired 

to create the image of the ruler who saved Syro-Egypt and the Holy Lands from infidel attacks, and re-

established the caliphate in Cairo after its dissolution in Baghdad.122 

When this new government in Cairo seized Damascus, there were 90 madrasas in the city.123 Adding other 

religious-educational institutions, there were at least 400 teaching posts reserved for the learned elite.124 The 
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city was a real hub for the scholars from all corners of Islamdom.125 The intellectual activity and financial 

survival of these scholars largely depended on the facilities of the endowments in the city.126 Thus, they 

were truly concerned for protecting the Muslim community and preserving these resources available to and 

reserved for them in the region. This made them eager to support any Muslim government powerful enough 

to assure Syrians of security, stability, and the status quo in the face of Crusaders and Mongols.127 For 

instance, the consent of Ibn JamǕóa (d. 1333), a respected scholar and judge of the period, to the usurpation 

of caliphal authority by the sultan, and his preferring tyranny over anarchy substantially stemmed from this 

concern shared by many of his colleagues.128  

Scholars in Syria, as in many other parts of Islamdom, did not constitute a distinct class. That is, individuals 

from any social stratum could join them by acquiring religious knowledge. This allowed them to enjoy 

familial, economic, and ideological relationships with almost every segment of society. They supervised a 

wide spectrum of individual and societal activities such as marriage, partition of inheritance, commercial 

transactions, education, daily religious duties, and so forth. This social penetration, influence, roles and 

responsibilities made them indispensable for the Mamluk rulers. A handful of commanders and their troops 

hardly could have achieved a stable government without the support of scholars, merely depending on 

military force and levying taxes.129  

In short, mutual concerns and needs with different visions, backgrounds and priorities under unprecedented 

conditions of political crises in Islamic west Asia (the Nile-to-Oxus and Bosporus-to-Indus complex) forced 
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the Mamluk ruling elite and scholarly groups to develop a symbiotic relationship in Syria.130 The former 

tried to legitimize its rule over indigenous people by constructing religious buildings and commercial 

centers, and by organizing festivals and celebrations on various events including military victories, 

pilgrimage, and religious days.131 The latter continued unceasing negotiations to preserve their rights in 

endowments and their scholarly independence, while serving the Mamluk regime in judicial capacity.132 

Each of the four madhhabs had its own government-appointed chief judge (qǕdi al-qudǕ) in major cities, 

and the latter had several deputy judges assisting them.133 

New parameters entered the picture from the fourteenth century onward. Transformations in domestic, 

regional and international politics and economy had repercussions in Mamluk society and policymaking, 

and consequently, reconfigured the position of the sultan, military households, and scholars in society 

relative to each other. For instance, the IlkhǕnid state collapsed in the mid-fourteenth century, and a number 

of principalities including the Karamanids, JalǕyirids, and Muzaffarids appeared as regional powers. 

Mamluk rulers no longer legitimized their rule with reference to the de facto Mongol threat. Mamluk foreign 

policy adjusted its attention from resistance against a single strong enemy to dominance over several 

relatively weaker regional powers. Mamluk rulersô investments in armament declined and mamlukization 

(recruitment of slave warriors) decreased. The reforms in the iqtaó system increased the reigning sultanôs 

share from agricultural revenues at the expense of other high-ranking military commandersô share, and 

consequently changed the power balance in the Mamluk army.134 The Black Death in the mid-fourteenth 

                                                      

130 Lapidus, 142; Lev, ñSymbiotic Relations.ò 

131 Yehoshua Frenkel, ñPublic Projection of Power in Mamluk Bilad al-Sham,ò MSR XI, no. 1 (2007): 39ï53; Ira M. Lapidus, 

ñMamluk Patronage and the Arts in Egypt: Concluding Remarks,ò Muqarnas 2 (1984): 173ï81. 

132 For example, they almost unanimously refused when the Mamluk sultan asked several times for a fatwa permitting appropriation 

of the annual surplus income of the Syrian endowments. Muhammad M. Amin, The Waqfs and Social Life in Egypt, 1250-1517 A.D 

(Cairo: DǕr al-Nahla, 1980), 322ï38. 

133 Joseph H. Escovitz, ñThe Establishment of Four Chief Judgeships in the Mamluk Empire,ò Journal of the American Oriental 

Society 102, no. 3 (1982): 529ï31; idem, The Office of Qâdî al-Qudât in Cairo under the Bahrî Mamlûks (Berlin: Klaus Schwarz 

Verlag, 1984); Sherman A. Jackson, ñThe Primacy of Domestic Politics: Ibn Bint al-AᾺazz and the Establishment of Four Chief 

Judgeships in MamlȊk Egypt,ò Journal of the American Oriental Society, 1995, 52ï65; Jørgen S. Nielsen, ñSultan al- Ǖhir Baybars 

and the Appointment of Four Chief QǕǭs, 663/1265,ò Studia Islamica, 1984, 167ï76; B. Jokisch, ñSocio-Political Factors of QadǕô 

in Eighth/Fourteenth Century Syria,ò al-Qantara 20, no. 2 (1999): 503ï30; Yalēn, ñBahri Meml¿klerde Dēmaĸk Kadēlkudatlēĵēò. 

134 Northrup, ñThe Bahri Mamluk Sultanate, 1250ï1390ò; Amalia Levanoni, ñThe MamlȊks in Egypt and Syria: The Turkish 

MamlȊk Sultanate (648ï784/1250ï1382) and the Circassian MamlȊk Sultanate (784ï923/1382ï1517),ò in The New Cambridge 

History of Islam, vol. 2, 237ï84. 



40 

 

century and successive epidemics decimated the population and changed the demographics of cities.135 Sons 

of early slave soldiers gradually arose as a new stratum in society. Unlike their fathers, born and raised free 

in Mamluk lands, they were fluent in Arabic and familiar with the local dynamics; thus, enjoyed greater 

penetration into local scholarly groups.136 The QalǕwȊnid family (r. 1279ï1389 with several interruptions, 

and puppet sultans) faded from the political scene, despite its partial success to build a dynasty in line with 

the dominant understandings of sovereignty of the period.137 Circassian mamluks ascended the throne in 

Cairo in the last decade of the century, and the ethnic balance in ruling elite changed afterward.138 Finally, 

Timurôs invasion at the dawn of the fifteenth century inflicted a heavy blow on economic and scholarly life 

in Greater Syria.139 The following decades witnessed fierce competitions among the high-ranking military 

commanders to take control of Syria and rule independently from the Sultanate of Cairo.  

Such fitnas (a term carrying several negative meanings ranging from disorder to civil war) eliminated many 

power holders from the political scene in Syro-Egypt and raised new actors in their place. The ever-changing 

balance of power among the contending military households and their civil partners during the 

abovementioned crises brought constant formation and breaking up of informal inter- and intra- group 

alliances between scholars and power holders in Syria. This created opportunities for many young scholars 

seeking patronage of and collaboration with the ruling-military elite.140 A prosopography on Damascene 

judges supports this claim by demonstrating that, unlike the previous periods, many scholars from non-

                                                      

135 Esra Atmaca, Kara Veba: Meml¿klerôde Salgēn ve Toplum (749/1348ï49) (Sakarya: Sakarya ¦niversitesi Yayēnlarē, 2021): 138ï

48. 

136 Ulrich Haarmann, ñArabic in Speech, Turkish in Lineage: Mamluks and Their Sons in the Intellectual Life of Fourteenth-Century 

Egypt and Syria,ò Journal of Semitic Studies 33, 1 (Spring 1988): 81ï114; Cengiz Tomar, ñKēlētan Kaleme Memlukler ve 

Entelekt¿el Hayat,ò T¿rkl¿k Araĸtērmalarē Dergisi 12 (2002): 249ï59. 

137 Amalia Levanoni, A Turning Point in Mamluk History: The Third Reign of al-NǕἨir MuỠammad Ibn QalǕwȊn (1310ï1341) 

(Leiden: Brill, 1995); Ali Aktan, ñBahr´ Meml¾klerden Sultan Kalavun ve H©nedanē,ò Belleten 59, no. 226 (1995); Howayda al-

Harithy, ñThe Patronage of Al-Nasir Muhammad Ibn Qalawun, 1310-1341,ò MSR, no. IV (2000): 219ï44. 

138 Tekindaĵ, Berkuk Devrinde Meml¾k Sultanlēĵē; Jean-Claude Garcin, ñThe Regime of the Circassian Mamluks,ò The Cambridge 

History of Egypt 1 (1998): 290ï317. 

139 Garcin, ñThe Regime of the Circassian Mamluksò; Asri ¢ubukcu, ñFerec,ò in DĶA (Online: TDV ĶSAM, 1995); Beatrice Forbes 

Manz, The Rise and Rule of Tamerlane (Cambridge: Cambridge University Press, 1989), 66ï73. 

140 For an examination of the logic of fitna in Damascene society and its practical implications, see Chamberlain, Knowledge and 

Social Practice, 91ï108 . 



41 

 

scholarly families achieved successful judicial careers during the period 1382ï1422.141 One of such rising 

scholars with a non-scholarly family background was Ahmad al-Ghazzǭ (1359ï1419).  

1.2.  A Rising Family in Damascus 

1.2.1. Relations with the Ruling Elite in Syria 

Ahmad was born in Gaza.142 Apparently, neither his father nor his grandfather was scholarly figures (or not 

eminent ones, in any case) because contemporary biographical dictionaries allot no entry to them, nor did 

their descendants mention them as such.143 He first studied in Gaza, then moved to Jerusalem, and finally 

entered Damascus in 1378/9 as a young student. Until the end of the century, he held some professorships 

and trusteeships in Damascus and settled in the city as a promising scholar.144 

Syria was largely liberated from the domination of the Cairene government in the early fifteenth century 

due to the struggles of the contending Mamluk amirs against centralization. Shaykh MahmȊdǭ, the governor 

of Damascus, even marched to Cairo in order to dethrone the incumbent sultan in 1405. He failed in his 

attempt and returned to Damascus, where he was involved in a military conflict with Amir NawrȊz, the new 

governor of the city appointed by the sultan in Cairo.145 It was not merely the fight of two contending 

military commanders but rather a process of reassignment of available resources wherein several military 

and elite households struggled to increase their share. To strengthen themselves, contending factions tried 

to attract new supporters by various appealing means such as posts and privileges. Powerful actors, on the 
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other hand, were carefully watching the direction of the fight so as not to be late in giving their support to 

the prospective winner.146  

Ahmad was already an outstanding scholarly figure in Damascus during this period of chaos. Thus, both of 

the abovementioned governors of Damascus sought his support. They reportedly offered him the ShǕfióǭ 

chief judgeship several times.147 Finally, he accepted the position of the mufti of the dǕr al-adl (literally, 

house of justice). 

DǕr al-adls were buildings where mazǕlim sessions took place. MazǕlim ([the righting of] wrongs) is an old 

practice in the history of Islam. The first caliphs openly heard peopleôs grievances about the appointed 

governors in mazǕlim sessions. In the mid-eleventh century, al-MǕwardǭ (d. 1058), a ShǕfióǭ jurist holding 

positions in the Abbasid court, wrote about the details of mazǕlim jurisdiction and integrated it into Islamic 

political theory describing it as an essential responsibility of a Muslim ruler. Existential crises in the Muslim 

world after the Mongol invasion and the Crusader attacks added a new dimension to mazǕlim sessions. NȊr 

al-Dǭn Zangǭ (d. 1174) established the first dǕr al-adl, an open forum for mazǕlim sessions, in Damascus in 

1163, and dǕr al-adl buildings spread in other major urban centers in the region afterward.148 

Mazalim sessions in the dǕr al-adl of Damascus were presided by the governor of the city. The four chief 

judges along with a ShǕfióǭ mufti appointed by the governor were essential attendees.149 They heard cases 

related to the violations in endowment deeds, heresy, and purchase and sale of private estates. At other 

times, it functioned as an appellate court.150 The litigants usually resorted to the opinions of the mufti of the 

session and other jurists in the city to defend their cases, whenever they felt helpless before the verdicts of 
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the chief judges.151 Apparently, Ahmadôs relationship with the ruling elite was close because he held the 

post of the ShǕfióǭ mufti of the dǕr al-adl for decades.  

Ahmad spent most of his life within the triangle of DamascusïGazaïMecca. Apart from his service in the 

dǕr al-adl, he held professorships in endowments in Damascus. He sometimes paid visits to his parents in 

Gaza, and traveled to Mecca for pilgrimage at least three times. He usually spent long months in pious 

residence (mujǕwara) in Mecca following pilgrimage.152 He died during one of these pious residences in 

1419, and was buried in Mecca.  

1.2.2. Relations with the Scholarly Mili eus of the Mamluk Capital   

In the fourteenth century, the revenues of agriculture in Egypt decreased due to irrigation problems, famine, 

plague, and Bedouin attacks in rural areas. Decreasing iqtaó revenues made international trade more 

appealing for Mamluk rulers.153 BarsbǕy (r. 1422ï1438) tried to establish his monopoly in the Red Sea and 

the eastern coasts to maximize his own profits from international trade. He organized two campaigns to 

Cyprus against Crusaders in 1424ï26 in order to secure his trade in the Mediterranean, and another 

campaign to ǔmid against the Aqqoyunlus in 1433 for domination in the region and control over the trade 

routes.154 This last one was a massive campaign, which also aimed at suppressing the rebellious mamluk 

amirs in Syria and returning it to the trajectory of the Sultanate of Cairo after its semi-autonomous political 

state since Timurôs invasion. Ibn Hajar (d. 1449), the renowned hadith scholar and the incumbent ShǕfióǭ 

chief judge of Cairo, also accompanied BarsbǕy to Damascus, and spent some time in the city. He played a 

key role in the formation of patron-client networks between the Damascene learned community and the 

Cairene ruling elite.155 
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Ahmadôs son Radiyy al-Dǭn AbȊ al-BarakǕt (1409ï1460) was in his mid-twenties during the ǔmid 

campaign.156 He was teaching in the KallǕsa madrasa, whose professorship was transferred to him after his 

father.157 He met Ibn Hajar in Damascus and entered his circle like many other Damascene scholars.158 Later, 

he traveled to Cairo and studied under Ibn Hajar.159 Cairo had already started moving ahead of Damascus 

as a center of scholarship in Syro-Egypt since the mid-fourteenth century.160 Timurôs invasion and 

subsequent turmoils in Damascus and Mamluk patronage in Cairo had accelerated this process.161 Radiyy 

al-Dǭn found opportunity to access the Cairene elite thanks to his teacher Ibn Hajar. He developed relations 

with the ShǕfióǭ scholarly community in the city, particularly the famous Bulqǭnǭ household, whose members 

and clients had occupied the highest and most lucrative scholarly posts in the Mamluk capital for the last 

seventy years.162  

After his return to Damascus, he embarked on a book project in 1435ï39, a biographical dictionary of ShǕfióǭ 

scholars, who died during the first decades of the ninth hijrǭ century (which corresponds to the first decades 
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of the fifteenth century) in Syro-Egypt.163 Kevin Jacques argues that the mass death of scholars in the Black 

Death and military conflicts of the late fourteenth century made legal scholars more concerned about 

recording their scholarly genealogies in the form of biographical dictionaries.164 Radiyy al-Dǭn then seems 

to have followed the trend.  

Yet he apparently had an alternative agenda as well. In the preamble of his work, he informs his readers that 

he organized the biographies in his work alphabetically with the exception that Muhammads and Ahmads 

come first. Then, he adds that he violated this rule for only one person, namely SirǕj al-Dǭn al-Bulqǭnǭ 

(1324ï1403), to whom he allotted the first biographical entry. Radiyy al-Dǭn introduced SirǕj al-Dǭn to his 

readers as ñImǕm ShǕfióǭ of the ageò and ñthe mujaddid [renovator] of the eighth century.ò165 SirǕj al-Dǭn 

was the founding father of the abovementioned Bulqǭnǭ family. It seems Radiyy al-Dǭn utilized his project 

to praise his patrons in Cairo. Most probably thanks to the latterôs support, he later received an appointment 

to ShǕfióǭ deputy judgeship in Damascus.   

In the following years, he composed a separate work for the biography of Sultan Jaqmaq (r. 1438ï1453). 

Since the work is no longer extant today and the sources are silent about its content, we cannot guess Radiyy 

al-Dǭnôs agenda in his second project. Nevertheless, we know he presented his work to his teacher Ibn Hajar, 

one of his channels to Cairo, with the probable goal of gaining access to the Mamluk sultan through him.166  

1.2.3. A Sufi Identity and an Interregional Sufi Network 

Mystically inclined Muslims who pursued an ascetic life with world-denying tendencies existed since the 

early decades of Islam. Institutionalized Sufism, however, is a later phenomenon. From the twelfth century 

onward, Sufi communities following certain ñpathsò or ñmethodsò (tarǭqs or tarǭqas) rapidly spread in 

Islamdom, distinguished by their special devotional practices such as dhikr, seclusion (khalwa) and whirling 

dance (samaó). These communities had two distinct features. Diachronically, they connected their members 
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History of the Muslim Community,ò Organizing Knowledge, 2006, 23ï75. 

164 Jaques, 17ï22 See figures 1.1, 1.2., and 1.3. A recent study on the Black Death identifies forty-one scholars from the cities of 

Cairo and Damascus who died of the plague in the hijrǭ year 749 (1348/49), see Atmaca, Kara Veba, 141.  

165 Al-Ghazzǭ, Bahja al-NǕzirǭn, 27, 38ï39. 

166 Al-SakhǕwǭ, Al-Dawô, 6: 324. 
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to some authoritative figures from early Islamic history such as Alǭ, the Prophetôs nephew and son-in-law, 

by documented sequences called silsila. Synchronically, they substituted the teacher-student relationship of 

traditional education for a more hierarchical relationship between the guide and disciple (murshid and 

murǭd).167  

Sufism in both institutionalized and other forms became a common phenomenon in Syro-Egypt during the 

thirteenth and fourteenth centuries.168 The Crusadersô attacks, Mongol invasion, famine, plague, poverty, 

constant warfare, massive death and migration made Muslim peoples take refuge in devotional Sufi 

practices and communities. AyyȊbid and Mamluk rulers patronized Sufis for various reasons such as to 

support Sunni ideology against the Shǭóǭ-IsmǕóǭlǭ Fatimid legacy in the region, to have an alternative human 

resource against their rebelling soldiers, and simply to gain Godôs acceptance.169 In the fifteenth century, 

many scholars in the region were affiliated with one or more Sufi paths as either a follower or sympathizer. 

There were influential Sufi sheikhs, who enjoyed close relationships with the ruling elite and the top 

religious officials; and thus constituted an alternative channel for social mobility of his followers.170 

Sometimes rivalry between religious scholars manifested itself in the form of sympathy for or antipathy 

against renowned Sufi figures such as Ibn al-Arabǭ (d. 1240) and Ibn al-FǕrid (d. 1235).171 Some 

endowments stipulated scholars employed as professors to have affiliation with a Sufi path.172  

In this context, Ahmad al-Ghazzǭ also formed relationships with Sufi figures in Damascus. He was close to 

AbȊ al-SafǕ al-AzrǕóǭ (d. 1412), a highly esteemed Sufi in the city, who was often entrusted with conveying 

alms from Damascus to Mecca.173 This Sufi network in Damascus then connected him to non-Damascene 

                                                      

167 Hodgson, The Venture of Islam, 1:201ï17; Ahmet T. Karamustafa, Sufism: The Formative Period (Edinburgh: Edinburgh 

University Press, 2007) 1ï37, 114ï42.   

168 Ahmet T. Karamustafa, Godôs Unruly Friends: Dervish Groups in the Islamic Middle Period 1200-1550 (Oneworld Publications, 

2006), 52ï56; idem, Sufism: The Formative Period, 125, 149ï50. 

169 Emil T. Homerin, ñSufis and Their Detractors in Mamluk Egypt: A Survey of Protagonists and Institutional Settings,ò in Islamic 

Mysticism Contested: Thirteen Centuries of Controversies & Polemics, ed. I.J.F. de Jong and Bernd Radtke, 1999, 225ï48; 

Homerin, ñSaving Muslim Souls: The KhǕnqǕh and the Sufi Duty in Mamluk Lands,ò MSR 3 (1999): 59ï82. 

170 See Adam Sabra, ñFrom Artisan to Courtier: Sufism and Social Mobility in Fifteenth-Century Egypt,ò in Histories of the Middle 

East, ed. Margariti Eleni Roxani et al., 2011, 213ï32.  

171 Homerin, ñSufis and Their Detractors in Mamluk Egypt.ò 

172 Amin, The Waqfs and Social Life in Egypt, 208. 

173 For al-AzrǕóǭôs biography see al-SakhǕwǭ, Al-Dawô, III:  199. 
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actors. When Ahmad and AbȊ Safa were in Mecca for pilgrimage in 1406, the latter introduced him to 

Sheikh JamǕl al-Dǭn b. Abdullah al-YǕfióǭôs writings and encouraged him to copy them.174 JamǕl al-Dǭnôs 

father Abdullah (d. 1367) had been a well-known Sufi in Yemen. He served several Sufi sheikhs as a 

disciple, whom later would be associated with distinct Sufi orders such as the QǕdirǭ, AkbǕrǭ, Suhrawardǭ, 

ShǕdhalǭ, and RifǕóǭ. After his death, Abdullahôs followers considered him as the founder of the YǕfióǭ 

branch within the QǕdirǭ order.175 YǕfióǭ followers were widespread especially in Hijaz and Yemen. Leading 

scholars in the region were associated with his Sufi path. For example JamǕl al-Dǭn ibn Zahira (d. 1414), a 

friend of Ahmad and the judge of Mecca, was a student of Sheikh Abdullah. It seems that being part of the 

YǕfióǭ-QǕdirǭ network brought Ahmad strong connections and support in Damascus and Mecca.  

Radiyy al-Dǭn was born into his fatherôs YǕfióǭ-QǕdirǭ network. He then married the daughter of Sheikh 

Ahmad al-AqbǕóǭ (1379ï1450), a QǕdirǭ oriented Sufi leader, who trained his followers in his own convent 

outside the city walls of Damascus.176 Both al-AqbǕóǭ and the aforementioned AbȊ al-SafǕ were disciples 

of the same guide, Sheikh AbȊ Bakr al-Mawsilǭ. Radiyy al-Dǭn seems to have broadened his fatherôs QǕdirǭ 

Sufi network in Damascus and finally occupied a significant position in this network thanks to his 

connection with a central figure by marriage.  

1.3. Conclusion  

This chapter has dealt with the history of the first two generations of the Ghazzǭ family in Damascus. Ahmad 

al-Ghazzǭ was the first member of the family, who emigrated from Gaza to Damascus and settled in the city. 

He lived in a period when Greater Syria enjoyed relative independence from the Sultanate of Cairo due to 

Timurôs invasion and subsequent power struggles between rival Syrian governors, who aspired to establish 

their autonomous rule. The unceasing military struggles brought negotiations, clashes, alliances, and 

oppositions among diverse power groups including scholars, who constituted the legal and ideological basis 

of any possible government in Syria. This situation created opportunities for the younger generation of 

scholars seeking patronage and promotions. Thus, despite his non-scholarly family background, Ahmad 

rapidly ascended in his career, and held several professorships and the office of the mufti of the dǕr al-adl 

                                                      

174 Al-Ghazzǭ, Bahja al-NǕzirǭn, 125ï26. 

175 Derya Baĸ, ñY©fi´,ò in DĶA (Online: TDV ĶSAM, 2013). 

176 Al -Ghazzǭ, Al-KawǕkib, e.n. 257, 653. For al-AqbǕóǭôs biography, see al-SakhǕwǭ, Al-Dawô, II:  255. 
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in Damascus. He also formed Sufi connections in Syria and the Hijaz, mainly with the QǕdirǭ Sufis of 

Damascus and Mecca. 

The Mamluk sultans achieved increasing integration of Greater Syria into the Sultanate of Cairo after 

Barbaysôs ǔmid campaign in the 1430s. Moreover, Cairo emerged as an unrivaled cosmopolitan center for 

scholarship and scholarly activities in Islamdom during this period. This context enabled Ahmadôs son 

Radiyy al-Dǭn to broaden the network he inherited from his father. Radiyy al-Dǭn established close relations 

with the Cairene scholarly community and ruling elite, and sought their patronage. He also developed his 

fatherôs Sufi ties by marrying the daughter of a QǕdirǭ sheikh in Damascus.  

In sum, the Ghazzǭs first rose in Damascus as regional actors thanks to the socio-political atmosphere in 

Syria. Then, they became closer to Mamluk Cairo because of evolving political realities, and aspired to 

become imperial actors by entering the Cairene scholarly milieu and gaining access to the Mamluk sultan. 

The third generation of the family in Damascus would be born into this interregional network of ShǕfióǭ 

scholars and QǕdirǭ Sufis. 
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CHAPTER II: RADIYY AL -DǬN AL-GHAZZǬ: FROM A DERVISH LODGE IN 

DAMASCUS TO THE MAMLUK COURT  IN CAIRO (1458ï1516) 

Radiyy al-Dǭn AbȊ al-Fadl (1458ï1529) witnessed the reigns of four sultans in Syria, respectively QǕyitbǕy 

(r. 1468ï1496), al-Ghawrǭ (r. 1501ï1516), Selim I (r. 1512ï1520), and Süleyman I (r. 1520ï1566). He spent 

almost sixty years of his life under Mamluk rule, and, in the remaining thirteen years, he saw the Ottoman 

government.  

This chapter deals with Radiyy al-Dǭnôs life before 1516. Radiyy al-Dǭn spent his childhood in his maternal 

grandfatherôs dervish lodge in Damascus as an orphan because his father had died when he was less than 

two years old. Still, in the following years, he managed to become a scholar and successfully took some of 

his fatherôs teaching positions. He became one of the deputies of the ShǕfióǭ chief judge in Damascus before 

his mid-twenties and occupied this post for decades. In his thirties, he was composing panegyrics for 

QǕyitbǕy in Cairo, and even penned a separate work devoted to the Mamluk sultan.  

How did Radiyy al-Dǭn achieve all this despite his start in life as an orphan? Did the familial network he 

was born into, play a role in his journey from a dervish lodge in Damascus to the Mamluk court in Cairo? 

Were there other social and scholarly mechanisms that paved the way for him to become a scholar like his 

father and grandfather? The previous chapter has scrutinized the material and non-material gains of the latter 

two. The present chapter will examine how Radiyy al-Dǭn assumed and utilized these gains in order to 

answer the questions above.  

2.1. An Orphan in a QǕdirǭ Dervish Lodge  

Radiyy al-Dǭn was born in Damascus on 19 September 1458. He lost his father Radiyy al-Dǭn AbȊ al-

BarakǕt the following year, and his relatives named him after his father by his name Muhammad and his 

nickname Radiyy al-Dǭn. His mother took him and his elder brother IbrǕhǭm to her father Sheikh Ahmad 



50 

 

al-AqbǕóǭôs (1379ï1450) QǕdirǭ dervish lodge (zǕwiya) outside the city walls.177 The incumbent sheikh of 

the lodge was Ahmad al-AqbǕóǭôs son IbrǕhǭm (d. 1482/83). Radiyy al-Dǭn and his brother grew up under 

the protection of their maternal uncle.  

Buildings of various sizes and capacities, hosting Sufis and Sufi practices, flourished in Syria and Egypt 

since the AyyȊbid rule. SalǕh al-Dǭn al-AyyȊbǭ (d. 1193) established the first khǕnqǕh in Egypt, and state-

sponsored khǕnqǕhs rapidly spread in the region during the Mamluk period for various reasons such as 

keeping the Sufis under control and empowerment of Sunni ideology.178 As for dervish lodges, they differed 

from khǕnqǕhs mainly in size and focus rather than their mission. Dervish lodges, often associated with the 

tomb of a mystic figure, were rather small-capacity private enterprises and hosted not only Sufis searching 

for a place for seclusion and dhikr but also scholars and people in need.179 

There were many dervish lodges and khǕnqǕhs in Mamluk territories. Al -Maqrǭzǭ (d. 1444) counts twenty-

five dervish lodges and twenty-two khǕnqǕhs in Cairo in his era.180 Nuóaymǭ (d. 1521) gave information 

about twenty six dervish lodges and twenty-nine khǕnqǕhs in Damascus in the early sixteenth century.181 

Unfortunately, Nuóaymǭôs work lacks an entry for AqbǕóǭôs lodge but al-KawǕkib informs us that it was still 

active in the first decades of the sixteenth century.182  

Dervish lodges in Damascus were affiliated with various Sufi orders including QǕdirǭ, RifǕóǭ, and 

Qalandarǭ.183 It seems that they were an integral part of life in Damascus by connecting people with various 

backgrounds but similar Sufi tendencies. One thus expects that Radiyy al-Dǭn did not spend his childhood 

in total isolation in his grandfatherôs lodge, despite its location in the surroundings of the city. He started 

                                                      

177 The sources imply that Radiyy al-Dǭn AbȊ al-Barakat had a third son named ShahǕb al-Dǭn but I could not find his biography in 

contemporary sources. See al-Ghazzǭ, Bahja al-NǕzirǭn, 164, and 254; al-Ghazzǭ, al-KawǕkib, e.n. 554. For  al-AqbǕóǭôs biography, 

see al-SakhǕwǭ, Al-Dawô, II: 255. 

178 See Leonor Fernandes, The Evolution of a Sufi Institution in Mamluk Egypt: The Khanqah (Berlin: Klaus Schwarz Verlag, 1988), 

2; Emil Homerin, ñSufis and Their Detractors in Mamluk Egyptò; Homerin, ñSaving Muslim Souls.ò 

179 Emil Homerin, ñSufis and Their Detractors in Mamluk Egyptò; Homerin, ñSaving Muslim Soulsò; Fernandes, The Evolution of 

a Sufi Institution, 13ï16. 

180 Ķsmail Yiĵit, ñRib©t,ò in DĶA (Online: TDV ĶSAM, 2008). 

181 Al -Nuóaymǭ, al-DǕris, 1948. 

182 Al -Ghazzǭ, al-KawǕkib, e.n. 257. For a contemporary dervish lodge owned by a QǕdirǭ sheikh but not mentioned by Nuóaymǭ, 

see al-KawǕkib, e.n. 112. 

183 Al -Nuóaymǭ, al-DǕris, II: 196ï222.  
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his education under the supervision of his maternal uncle in this lodge, which hosted not only Sufis but also 

scholarly figures.184 More importantly, he assumed there a QǕdirǭ identity, which, as will be seen in the 

following sections, he would benefit from throughout his life.   

2.2. Becoming a ShǕfióǭ Professor  

2.2.1. Mechanisms and Tools for Securing Scholarly Continuity in Families 

Scholars in Mamluk lands were competing for lucrative posts in endowments. The holders of posts usually 

sought ways to transmit them to their sons or relatives to assure that the financial resources would remain 

in the hands of their family. The families that managed to transfer lucrative positions to their descendants 

grew into renowned scholarly families in time.185 Handing down (nuzȊl), custody (wasǕya), deputyship 

(niyǕba), and certification to teach and issue religio-legal opinions (ijǕza al-tadrǭs wa-l-iftǕ) were essential 

mechanisms and tools that developed in the region throughout centuries. They assured local families 

scholarly continuity by facilitating them transmission of scholarly positions across their generations.   

NuzȊl 

As numerous examples from the Mamluk era indicate, professors of madrasas could leave their teaching 

posts to others, usually in return for an amount of payment.186 Superintendents (nǕzēr) and holders of other 

endowed positions such as preachers (khatǭb) could also resign from their posts in favor of their sons and 

others.187 Mamluk rulers occasionally attempted to prohibit such transfers188 because there were extreme 

                                                      

184 For example, ShahǕb al-Dǭn Ahmad al-Hēmsǭ, an expert in Islamic law of inheritence (farǕôid), lived in AqbǕóǭôs lodge for a 

while. See al-SakhǕwǭ, Al-Dawô, 2: 256. 

185 To give an example, see Ibn JamǕóa family, who held the positions of prayer leader and preacher in the al-AqsǕ Mosque in 

Jerusalem for three centuries. Salib´, ñThe BanȊ JamǕóa.ò 

186 The common verb used in sources to denote the practice is nazala an. For examples of nuzȊl in Damascus, see al-Nuóaymǭ, al-

DǕris, 1948, 1:144, 149, 155, 165, 175, 201, 224, 253, 265, 311. For other examples from Cairo, see Berkey, The Transmission of 

Knowledge, 109ï10. 

187 For example, see al-Nuóaymǭ, al-DǕris, 1:137, 155, 300. 

188 For instance, Sultan BarsbǕy (1422ï1438) made an abortive attempt to prevent disqualified people from holding posts in 

endowments. See Amin, The Waqfs and Social Life in Egypt, 127. 
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cases such as where the holder of the position on his deathbed handed it down to his preadolescent or even 

infant son.189  

Chamberlain argues, ñThe nuzȊl was not recognized in law, but depended on the prestige of the lecturer, on 

the expectation more generally that sons should inherit their fathersô positions.ò190 Yet we see it was 

legalized by the fatwas of Taqiyy al-Dǭn al-Subkǭ (d. 1355), the eminent Syro-Egyptian ShǕfióǭ jurist. Al-

Subkǭ clearly puts, ñ(é) when an intern legal scholar in a madrasa, a preacher, a mosque prayer leader, a 

professor, an assistant professor, or those others occupying an endowed post (wazǕôif) hands down his 

position for a person, the superintendent has no right to interfere and to give the related position to another 

individual. Because this would be the nullification of the first personôs right (isqǕt li-haqqihǭ) over the 

position.ò191 This religio-legal opinion of al-Subkǭ was not marginal. On the contrary, it seems to have 

provided a strong legal basis for the practice of handing down in Mamluk territories. We encounter cases 

where contemporary scholars give references to this and similar fatwas while defending their rights in 

endowed positions handed down to them.192  

WasǕya 

An elderly scholar, who aspired to transmit his position to his underage son before his death, was not usually 

content with the practice of nuzȊl in favor of the latter, but resorted to other means to guarantee the actual 

transmission of the position.  

                                                      

189 See al-Nuóaymǭ, al-DǕris, 1948, 1:255, 290ï91, 295. 

190 Chamberlain, Knowledge and Social Practice, 95. 

191 Taqiyy al-Dǭn Alǭ b. Abd al-KǕfi al-Subkǭ, FatǕwǕ Al-Subkǭ (Beirut: DǕr al-Ma'rifa), II: 224. 

  ĀȂȺȱä Ž ǦȱǖȆȵ ȻƘȢȱ ȼɆȖȞɅ þà ȀșǠȺȲȱ ȄɆȱ Ā ȼǣ Ȩǵà ȌǺȊȱä Ȭȱí þɀȮɅ Ā ǴȎɅ ƙȞȵ ȌǺȊȱ ȼȭƕȥ Ȩǵ ȼȱ ȸȵ Ȱȭ þà ɂȲȝ üǼɅ äǾȽ ǨȲȪȥ (..) ȤǝǠșɀȱä ȸȝ ü
Ⱥȝ ƙȞȵ ȌǺȊȱ üȂȹ äíâ  ǦȦɆșĀ ȻǼɆǣ ȸư ȴȽƘȡ Āà ǼɆȞƫä Āà ðĉîǼƫä Āà ǼǲȆƫä ýǠȵâ Āà ǢɆȖƪä Āà ǦȅîǼȵ Ž ǢȱǠȖȱä ȼɆȪȦȱä ȬȱǾȭ (...)ȸȮɅ Ɓ ǠȾ  þà üȂȺɅ þà ȀșǠȺȲȱ

ǦɆȲȮȱ˨ ȼȪƩ ôǠȪȅâ Ȭȱí 
192 For example, a teacher of Radiyy al-Dǭn AbȊ al-BarakǕt claimed that Radiyy al-Dǭn had a lawful right to his father Ahmadôs 

positions according to well-known fatwas of al-Subki. See al-Ghazzǭ, Bahja al-NǕzirǭn, 213. 

 ɀȱä ýɎȅɋä ǸɆȉ ȼȪǶǪȆɅ þǠȭ Ǡȵ çǠȾƨä ȜɆƤ ȸȵ ĉƃâ ùǠȒɅ Ā ȨǶǪȅà Ɔà ƃ ȼǩïǠǱâ Ž Ɠȥà Āä ǦȥĀȀȞȵ ǦȱǖȆƫä Ā ɄȮǤȆȱä ȸɅǼȱä ɄȪǩ ýǠȵɋä ȻîǠǪǹä Ā ȼǣ Ɠȥà Ǡƫ ǠȞǤǩ Ǽȱ
ǠȾȞȑɀȵ äǾȽ ȄɆȱ 
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NuzȊl practice provided a legal recognition of his sonôs right over the related post by the superintendent and 

judge, even when his son was not fully  qualified for the post. However, it could not guarantee his actual 

assumption of the position in the future. In other words, the transmission of the legal rights on a position 

and the actual transmission of the position were different things. A personôs legal rights on a position could 

easily be overlooked, ignored, denied, or forgotten, if he did not struggle enough to actually take them over. 

There were many qualified scholars with strong connections, who coveted such vacant positions; and an 

underage unqualified orphan, who was dreaming to replace his father in his positions but devoid of the 

means and capacity to stuggle against his contenders, would be an easy rival in any respect.   

Thus, the father usually assigned to his underaged son a custodian (wasǭ) from among his colleagues, who 

would become legally responsible for his possessions and defend his rights on particular positions until he 

was old enough. Of course, the custodian was expected to be a trustful person who would secure the related 

position for the child without deposing of it. A deceitful custodian could take advantage of the inabilities of 

the child and dispossess him of the positions left to him by his father, in return for money or his own benefit. 

According to Islamic law, if the father died without appointing a custodian, in the absence of a grandfather, 

the incumbent judge of the city automatically became the custodian of the orphan.193 The logic of this 

automatic appointment seems to be based on the expectation that the judge is the most experienced and 

capable legal person to secure the childôs rights on his fatherôs inheritance.  

NiyǕba 

Deputyship was another widespread practice in Mamluk lands. Scholars could appoint deputies (nǕôibs) to 

their posts in endowments. The appointed deputy fulfilled the requirements of the assigned post and 

benefited from it until its legal owner took the post back. It enabled outstanding scholarly figures to keep 

financial resources at their disposal by occupying several lucrative endowed positions concurrently, and 

appointing their protégés to each as a deputy.194  

Deputyship also functioned as a useful mechanism for robust transmission of positions from the deceased 

father to his underage orphans. Since a child, who was legally authorized to replace his father in his posts 

after handing down (nuzȊl), proved unqualified in several respects to fulfill the assigned duties of the post 

                                                      

193 Ali Bardakoĵlu, ñVes©yet,ò in DĶA (Online: TDV ĶSAM, 2013).  

194 Berkey, The Transmission of Knowledge, 107ï19. 
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in person, he needed another individual, who would occupy the post and shoulder its daily responsibilities 

prescribed in the endowment deed on his behalf. In that case, either the custodian (wasǭ) himself or another 

person appointed by the custodian occupied the post as the childôs deputy. He occupied the post until the 

child grew up and assumed the post himself or decided to leave it to another scholar by handing down.  

IjǕza al-tadrǭs wa-l-iftǕ 

NuzȊl, wasǕya, and niyǕba were significant legal and social mechanisms assuring a father that his son could 

replace him in his posts in endowments. The child legally became the new owner of the post by nuzȊl. His 

wasǭ legally defended his rights on the related post against powerful rivals from the learned community. His 

wasǭ or another scholar appointed by him temporarily performed the duties of the related post as the childôs 

nǕôib. These, however, were not fully enough for actual transmission of the post within a family, from older 

family members to younger ones. The latter had to meet the criterions stipulated in the endowment deed of 

the related post and actually be qualified for the post, if he wanted to assume it personally. How should he 

prove his competence, however? Here, a scholarly tool, the certificate to teach and issue legal opinions, was 

in operation. It was a special certificate different from other more common types of certificates (ijǕzas).195 

It showed oneôs competence to certain posts in endowments, especially teaching ones.  

The certificate to teach and issue legal opinions in contemporary Syro-Egypt was a degree attained only 

after years of study in Islamic law and a final examination under the supervision of a scholar, who himself 

had once been awarded by this certificate and usually held a professorship. This certificate, as a generally 

recognized indicator of the level of scholarship of the young scholar, provided him with career opportunities 

by proving his qualification for various scholarly posts such as assistant professorship, professorship, deputy 

professorship, judgeship, and deputy judgeship.196  

The following section traces how these mechanisms and tools functioned in the case of a professorship held 

by the members of the Ghazzǭ family for decades and finally occupied by Radiyy al-Dǭn. 

                                                      

195 For different types of certificate see Cemil Akpēnar, ñĶc©zet,ò in DĶA (Online: TDV ĶSAM, 2000). For example, the certificate 

of transmission (ijǕza al-riwǕya) was more common and did not require tight conditions. The following part of this chapter will 

discuss it in detail.  

196 Devin Stewart, ñThe Doctorate of Islamic Law in Mamluk Egypt and Syria,ò in Law and Education in Medieval Islam: Studies 

in Memory of George Makdisi, ed. Joseph Lowry et al. (Chippenham: EJW Gibb Memorial Trust, 2004), 45ï90. 
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2.2.2. An Inherited Teaching Position: The KallǕsa Madrasa 

Ahmad al-Ghazzǭ, Radiyy al-Dǭnôs grandfather, successfully passed a traditional forty-question exam 

(arbaóǭn masôala) at the ShǕmiyya BarrǕniyya Madrasa in Damascus in 1389, and received a certificate to 

issue legal opinions and teach from the professor of this madrasa. He then started working as an assistant 

professor in several Damascene educational institutions.197 Eventually, he occupied one-third of the 

professorship in the KallǕsa Madrasa in 1395.198  

Though named a madrasa, the KallǕsa had no separate building. It was an endowed corner inside the 

Umayyad Mosque. The Umayyad Mosque hosted seven similar corners each with its own endowment deed; 

thus called a madrasa.199 As for the division of a teaching position and its income among several scholars, 

this was a widespread phenomenon in contemporary Damascus.200  

Starting from one-third of the professorship, Ahmad took on the rest of the teaching post in the KallǕsa 

Madrasa later on. He taught there for years in addition to his aforementioned ShǕfióǭ jurist position in the 

dǕr al-adl of Damascus and other teaching posts in the city.  

As mentioned in the previous chapter, when Ahmad died in 1421, his son Radiyy al-Dǭn AbȊ al-BarakǕt 

was twelve years old. He was unqualified to replace his father in his positions immediately. Sources do not 

inform whether his father appointed a wasǭ for him. Yet we learn that Ahmad had transferred his positions 

to him before his death in Mecca. According to Radiyy al-Dǭn AbȊ al-BarakǕtôs own account, upon his 

fatherôs death, ñcorrupted judges (al-qudǕ al-mufsidȊn)ò deprived him of the positions that had been handed 

down to him from his father (wazǕôifǭ al-manzȊla lǭ anhǕ minhu).201 Nevertheless, he was not completely 

helpless because some of his fatherôs friends supported him. For example, one of them gave him a written 

document, which affirmed that he had the legal right to replace his father in handed down posts according 
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to Takiyy al-Dǭn al-Subkǭôs fatwas.202 Moreover, the incumbent ShǕfióǭ chief judge of Damascus acted as 

his custodian, and, probably under the pressure of his protectors, agreed that Radiyy al-Dǭn AbȊ al-BarakǕtôs 

maternal uncle would become his deputy in the professorship of the KallǕsa Madrasa.203 The chief judge 

also appointed another scholar to the ShǕfióǭ jurist position in the dǕr al-adl as Radiyy al-Dǭnôs deputy.204 

Ahmadôs remaining posts, however, were no longer in Radiyy al-Dǭnôs possession. It seems that, for 

unknown reasons, Radiyy al-Dǭn later resigned from his rights on the position of jurist of the dǕr al-adl and 

this position passed into the hands of other scholars. The KallǕsa professorship, however, remained in his 

hands.   

Radiyy al-Dǭn AbȊ al-BarakǕt attained his first certificate to teach and issue legal opinion at the age of 

twenty-three in 1432.205 Now, he was qualified to assume a professorship. In the same year, he began to 

teach in the KallǕsa instead of his deputy.206 He taught in the madrasa until his death in 1459. At his 

deathbed, he left his two little sons, Radiyy al-Dǭn and IbrǕhǭm, under the custody of Zayn al-Dǭn KhattǕb 

al-Umarǭ (d. 1474). Zayn al-Dǭn was his peer and classmate during his education, and occupied a post in the 

Umayyad Mosque, where the KallǕsa Madrasa was located.207 Zayn al-Dǭn played his role as the custodian 

of the two little children. He assisted them in their education and assumed the professorship of the KallǕsa 

Madrasa as their deputy for a while.  

IbrǕhǭmôs age is unknown. In his obituary dated 30 November 1476, Damascene historian al-Busrawǭ states 

that he had memorized the Quran, and was performing daily prayers regularly among the congregation in 

the Umayyad Mosque.208 Al -SakhǕwǭ also allots to him a brief entry underlying that he assumed his fatherôs 

positions as a partner to his brother (istaqarra fǭ cihǕt abihǭ sharǭkatan li-akhǭhǭ) and underwent mystical 

experience (hǕla junȊn).209 Further information about him is unavailable.  

                                                      

202 Al-Ghazzǭ, 212ï14. 
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As for Radiyy al-Dǭn, he continued his education under his custodian Zayn al-Dǭn. The latter taught him 

Islamic law and guided him to classes of the leading Damascene scholars. In 1470, Zayn al-Dǭn received 

the professorship of the prestigious ShǕmiyya BarrǕniyya Madrasa, whose endowment deed disallowed its 

professor to teach in another madrasa concurrently.210 Therefore, he was obliged to appoint another scholar 

to the KallǕsa Madrasa as the deputy of Radiyy al-Dǭn, who was only twelve years old. This new deputy 

occupied the professorship for the next twenty years.211 After years of study in Islamic disciplines and being 

authorized to teach and issue legal opinions, Radiyy al-Dǭn finally replaced his deputy and started teaching 

in the KallǕsa in person in 1490.212  

In short, the professorship of the KallǕsa Madrasa could be transmitted within the Ghazzǭ family across 

three generations. The remaining posts, on the other hand, seem to have gone out of their possession in time. 

Ahmad occupied the professorship of the KallǕsa in 1395ï1421, i.e. for twenty-six years. His son Radiyy 

al-Dǭn AbȊ al-BarakǕt took the post in 1432, after an interval period of eleven years, during which his 

maternal uncle acted as his deputy in the post. He held it for twenty-seven years, and handed it down to his 

two sons, Radiyy al-Dǭn and IbrǕhǭm. When the latter died, Radiyy al-Dǭn became the sole owner of the 

post. Nevertheless, he had to wait a period of thirty-one years, during which two other scholars (the 

custodian appointed by his father before his death, and then, another scholar appointed by this custodian) 

occupied the post on his behalf as his deputies. He eventually started teaching in the Kallasa in 1490.  

The KallǕsa professorship was a sort of inheritable post for the Ghazzǭs. They controlled it for almost a 

century, from 1395 to 1490, either by themselves or through appointed deputy professors. This became 

possible thanks to the aforementioned mechanisms, namely handing down, custody, and deputyship. They 

could teach in the madrasa in person only after documenting their proficiency in teaching by scholarly 

certificates issued after years of education.  
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2.3. Becoming a ShǕfióǭ Judge  

2.3.1. Marriages and Familial Alliances 

Sources imply that Radiyy al-Dǭn was already married in his early twenties.213 Unfortunately, we have no 

information about his wife and her family. Yet we learn that he had at least a daughter from this marriage 

in 1480.  

According to Ibn TȊlȊnôs annals, he gave this little daughter (bint saghǭra) to BahǕ al-Dǭn al-BǕóȊnǭ (d. 

1511), a young Damascene scholar and Radiyy al-Dǭnôs friend, in marriage, and in return, married BahǕ al-

Dǭnôs little daughter. The marriage contract took place in 30 April 1480. Apparently, these were not actual 

marriages ïbecause their daughters were underageï but rather contracts (óaqd) that most probably aimed at 

building familial bonds and alliance.214 In fact, Ibn TȊlȊnôs expression that they did this ñfor a secret reasonò 

(li -amrin baynahumǕ) implies such an intention on both sides.215 

The BǕóȊnǭs were a ShǕfióǭ scholarly family in Greater Syria. BahǕ al-Dǭnôs grandfather was a contemporary 

of Radiyy al-Dǭnôs grandfather Ahmad, and served as the ShǕfióǭ chief judge in Damascus.216 His two sons 

IbrǕhǭm (d. 1464) and Muhammad (d. 1466) were regional scholars occupying positions of preacher and 

deputy judge in Damascus and Jerusalem. They were also historians and talented poets, who enjoyed 

patronage of the ruling elite.217 The family consolidated its reputation in Egypt and Syria thanks to their 

younger brother JamǕl al-Dǭn YȊsuf (d. 1475), who held the position of confidential secretary (kǕtib al-sērr) 

in Safad, and the ShǕfióǭ chief judgeships in major Syrian cities including Damascus.218 YȊsuf had many 

children, the most renowned of whom were no doubt ǔôisha (d. 1516), a celebrated Sufi-poet held in high 
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esteem by Syrian and Egyptian educated society and ruling elite.219 BahǕ al-Dǭn was YȊsufôs son and 

ǔôishaôs brother.220 

Radiyy al-Dǭn and BahǕ al-Dǭn had several things in common. They studied from the same teachers. Radiyy 

al-Dǭnôs grandfather Ahmad was among the teachers of BahǕ al-Dǭnôs father YȊsuf. BahǕ al-Dǭnôs uncle 

was Radiyy al-Dǭnôs teacher. Both families had affiliations with QǕdirǭ Sufis in Damascus. Their members 

occupied positions in the NȊrǭ hospital, one of the richest endowments in the city. It seems Radiyy al-Dǭn 

and BahǕ al-Dǭn wanted to strengthen their connections through marriage. In fact, such interfamily alliances 

through marriage were a widespread phenomenon among the educated elite of the period, especially among 

those holding judicial offices.221 Being a scholar was a career open to all segments of society but individual 

scholarship and merit alone was not sufficient to bring success in holding lucrative teaching and judgeship 

positions. A wide network of relationships and lineage mattered more, and marriage was an essential 

mechanism to build such a network.222 

Actually, parallels in the subsequent careers of Radiyy al-Dǭn and BahǕ al-Dǭn imply the existence of an 

alliance between them. Radiyy al-Dǭn managed to become ShǕfióǭ deputy judge in Damascus in less than a 

year after this marriage.223 After six months, BahǕ al-Dǭn too received an appointment as the ShǕfióǭ deputy 

judge in the city.224 They both composed panegyrics for Sultan QǕyitbǕy, and both penned works devoted 

to the life story and achievements of the Mamluk sultan.225 As ShǕfióǭ judges, they backed each other against 

common rivals,226 and also got involved in disagreements on issues related to the NȊrǭ hospital and its 
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administration as an endowment.227 Apparently, however, this alliance based on the abovementioned 

marriage contract remained on paper and failed to endure longer. We see Najm al-Dǭn Ghazzǭ giving no 

reference to such a marriage bonding his grandfather and BahǕ al-Dǭn to each other in the biographical 

entries allotted to them in his al-KawǕkib.228 

Three months after his marriage pact with BahǕ al-Dǭn, Radiyy al-Dǭn married for the third time. This last 

one was an ordinary marriage. His custodian and teacher Zayn al-Dǭn KhattǕb had died in 1474 without 

leaving a male heir.229 Radiyy al-Dǭn married one of his daughters in August 1480.230 Limited data in sources 

do not allow us to speculate what this last marriage brought to him. He was twenty-two years old, and soon 

would have two sons named Muhammad and Ahmad from this marriage.231  

2.3.2. Connections in Cairo and Deputy Judgeship in Damascus 

Radiyy al-Dǭn was in Cairo in early 1481. The Mamluk capital was a center of attraction for Muslim elite 

for the last two centuries. More than twenty percent of the civilian elite in Cairo during the fifteenth century 

were immigrants from outside Egypt. Among them, immigrants of Greater Syria constituted thirty 

percent.232 Scholars were travelling to Cairo for various purposes ranging from escape from the Reconquista 

to pilgrimage, education and patronage.233 Radiyy al-Dǭn came to Cairo to visit his relative Qutb al-Dǭn al-

Khaydirǭ (d. 1489).234 Qutb al-Dǭn was the ShǕfióǭ chief judge and confidential secretary (kǕtib al-sērr) in 

Damascus. He had been living in Cairo since 1476 as one of the intimate clients of Sultan QǕyitbǕy (r. 1468ï

1496). 

Clientelism was about services by ñthe sultanôs trusted menò who, with their special talent and expertise, 

served their sovereign in various fields ranging from official tasks such as collection of taxes to unofficial 

tasks such as spying and embezzlement. Clients usually came from humble origins and were devoid of the 

                                                      

227 Ibn TȊlȊn, 74. 

228 Al -Ghazzǭ, al-KawǕkib, e.n. 117, 653. 

229 Al -Busrawǭ, TǕrikh al-Busrawǭ, 61. 

230 Ibn TȊlȊn, MufǕkaha, 22, 29. 

231 See Ibn Tawq, al-Taólǭq, 1506 and 1510.  

232 Petry, The Civilian Elite of Cairo, 51ï61. See also the Map III-A on page 96ï97. 

233 For the percentages of the civilian elite coming from outside the Mamluk lands see Petry, 61ï81. 

234 Ibn TȊlȊn, MufǕkaha, 30. 



61 

 

influential and powerful social ties. Yet they had a recognized talent in accounting and special knowledge 

in law to carry out duties their patron expected from them. They assumed significant roles in the governance 

and policymaking of the Mamluk state, sometimes beyond the usual bureaucratic positions. The source of 

their power and influence was the sultan himself. They had no military force as the Mamluk amirs nor social 

influence as the civil servants from powerful local households. Thus, they were aware of the fact that their 

success depended on their patronôs success, and vice versaða situation, which brought the two parties into 

a sort of symbiotic relationship. In this relation, even the religion was secondary in importance. What 

mattered more was loyalty of the client to his patron.235 

QǕyitbǕy tried to create a client network around him to consolidate his rule. Qutb al-Dǭn managed to attract 

the sultanôs attention as a capable agent when he was a judge in Damascus, and gradually became closer to 

him. QǕyitbǕy eventually appointed him as his confidential secretary and kept him in Cairo near his court. 

He then appointed Qutb al-Dǭnôs twenty-year-old son Najm al-Dǭn to his fatherôs place in Damascus as the 

ShǕfióǭ chief judge and confidential secretary in late 1476.236 The ShǕfióǭ chief judgeship was the highest 

judicial post in Damascus. The ShǕfióǭ chief judge enjoyed ceremonial precedence over the non-ShǕfióǭ chief 

judges. He was also authorized to appoint and dismiss ShǕfióǭ deputy judges serving in Damascus and 

neighboring towns. He was responsible for the administration of the wealthiest endowments in the city. 

Apart from the judgeship, the ShǕfióǭ chief judges held the professorship of a number of prestigious madrasas 

known as the madrasas of the judgeship (madǕris al-qadǕ) as their ex-officio rights.237 The confidential 

secretary in Damascus, on the other hand, was the president of the bureau of documents, and performed 

official correspondence between the city and other administrative centers including the capital. The 

confidential secretary of Damascus was appointed by the Mamluk sultan and was responsible to him, not to 

the governor of Damascus. In other words, he was working as the sultanôs independent agent in the 

province.238 
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Even though Damascene learned elite criticized young Najm al-Dǭnôs appointment to such critical positions, 

QǕyitbǕy did not step back. Clearly, Qutb al-Dǭnôs loyalty to the sultan promised his sonôs faithful service 

as well. Thus, QǕyitbǕy aspired to prepare Najm al-Dǭn as his fatherôs successor. Later on, he married Qutb 

al-Dǭn to one of the daughters of the Abbasid caliph in order to honor Qutb al-Dǭn and further strengthen 

his social and political standing in the face of criticisms levelled against him and his son.239 

Indeed, Qutb al-Dǭn and his sonôs increasing prestige and influence in Cairo and Damascus were to Radiyy 

al-Dǭnôs advantage because they were his relatives. Radiyy al-Dǭnôs grandmother and Qutb al-Dǭnôs mother 

were sisters.240 That is, Radiyy al-Dǭnôs father and Qutb al-Dǭn were cousins. Thus, Radiyy al-Dǭn had no 

difficulty in reaching a deal with Qutb al-Dǭn for an office. He agreed with him on 900 dinars in return for 

his appointment as deputy judge in Damascus, and paid a certain amount in advance.241  

Modern researchers refer to this practice as sale of offices, and usually tend to consider the payment rendered 

as venality or bribery.242 It was a widespread phenomenon especially during the reigns of the last Mamluk 

sultans, QǕyitbǕy and al-Ghawrǭ. The chief judges and their deputies had to pay different amounts of money 

according to the rank of the targeted position, its anticipated revenue, and the number of applicants and the 

amount the latter offered for the office.243 The practice was not restricted to the top judicial offices. 

Appointment to the top religious functions such as the office of market inspector, and the administrative 

offices of the wealthiest endowments also required payment. There are many examples of similar payments 

for bureaucratic and military posts as well.244  
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The office of judgeship was a desired post because, as mentioned earlier, it brought financial opportunities 

to its holder such as court fees and ex-officio rights in several endowments, which made it rather profitable 

in the long run.245 Yet payment was not enough to be eligible for this post. The conventional academic 

qualifications for judicial posts were a prerequisite for bargaining the amount of payment, at least 

nominally.246 Thus, despite the general tendency in the literature, one should not hasten to label such 

payments as bribery. In fact, Miura, who also labels them as bribery, states, ñThe terms rishwa, bartala, and 

badhl that refer to bribery appear very rarely in narrative sources. Rather, we are told simply that somebody 

obtained an office for the sum of 1,000 dinars etc.ò247 He further explains ñthe systemò of payments for 

religious and bureaucratic offices by stating that the practice should be considered as a financial policy of 

the state.248 It seems that it was not an arbitrarily but rather a systematically applied practice in Mamluk 

lands. Mandaville likens it to a form of indirect taxation that the late Mamluk governments resorted to as a 

measure in the face of financial crises.249  

Though with reservations, one may compare it to the Ottoman revenue farming (iltizam), where the 

government left its taxation rights in a muqǕtaóa for a certain period of time to the highest bidder (known 

as multazim) in an auction in return for a fixed amount of money usually paid in advance by the latter. It 

was a sort of private enterprise, in which the bidder hoped to compensate his financial losses in the near 

future and make profit.250 Miura, too, highlights this resemblance saying ñBribery in the Mamluk period and 

tax farming were similar in that both bartered administrative rights for cash money.ò251  

In any case, Radiyy al-Dǭn became a ShǕfióǭ deputy judge at the age of twenty-three. After a few months, 

the abovementioned BahǕ al-Dǭn (Radiyy al-Dǭnôs father-in-law and son-in-law simultaneously) also 

received an appointment to the same post at the age of twenty-six. Mandaville calculates the average age of 
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the chief judges of the period as forty-eight, and of their deputies as forty.252 Thus, considering the ages of 

their colleagues, Radiyy al-Dǭn and BahǕ al-Dǭn were exceptionally young for the office. It seems their 

marriage strategies and network of relationships bore fruit quickly.   

Radiyy al-Dǭnôs kinship ties, marriage relations, and payment seem to have played a significant role in his 

assumption of the ShǕfióǭ deputy judgeship in Damascus, despite his young age. In the following years, he 

would aspire to enjoy close relations with the Mamluk sultan as his relative Qutb al-Dǭn did.  

2.4. Becoming a ñSultanôs Manò 

2.4.1. The Mamluk Sultan Two-Steps Away: In QǕyitbǕyôs Court   

Radiyy al-Dǭn assumed the office of ShǕfióǭ deputy judge in Damascus in early 1481. He visited Cairo in 

the subsequent years for various reasons.253 During these visits, he found the opportunity to meet Sultan 

QǕyitbǕy, and attended his assemblies.  

Radiyy al-Dǭnôs grandson Najm al-Dǭn describes the intimate relationship between his grandfather and the 

Mamluk sultan in the biographical entry allotted to the latter.254 According to him, there was a real harmony 

and intimacy (ghǕya al-ittihǕd) between Sultan QǕyitbǕy and Radiyy al-Dǭn, and they had poetic dialogues 

(mutǕrahǕt) with each other. Najm al-Dǭn quotes some verses allegedly composed by Sultan QǕyitbǕy, 

where he complains to Radiyy al-Dǭn about his impatience for divine love, and other verses belonging to 

his grandfather, where he replies to the sultanôs complaints with similar mystical depth. Najm al-Dǭnôs 

account suggests the two met several times on different occasions. 

However, Najm al-Dǭnôs portrayal of the two as close friends must largely be a projection of his own 

historical imagination and an outcome of his efforts to adorn his family past. When he was composing his 

biographical dictionary in the early seventeenth century, QǕyitbǕy had already been elevated to the level of 

sainthood in collective memory, and appeared as the most pious sultan in an increasingly forgotten Mamluk 

history. Najm al-Dǭn seems to be pleased with the idea that the saint sultan and saint grandfather were close 

peers exchanging mystical poems with secret meanings. The reality, however, looks different. When 
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QǕyitbǕy ascended to the throne in 1468, Radiyy al-Dǭn was a ten-year old child in Damascus. There was a 

thirty-five years age gap between the two. In other words, the alleged friends were separated by at least a 

generation. Of course, this does not falsify the essence of Najm al-Dǭnôs account, i.e. Radiyy al-Dǭn was ï

or endeavored to beï among the attendants of Sultan QǕyitbǕyôs court. Probably, the quoted verses were 

recited in such court meetings in the presence of the sultan.  

The early Mamluk sultans usually lacked competency and good knowledge in the Arabic language and 

literature because they had received a predominantly martial education in their isolated barracks behind the 

closed walls of the citadel before seizing the throne as young military commanders.255 From the early 

fifteenth century, however, this began to change for several reasons. The Circassian sultans were older than 

their predecessors had been, when they ascended to the throneðJaqmaq (r. 1438ï1453) was sixty-six, ǬnǕl 

(r. 1453ï1461) seventy-two, KhȊshqadam (r. 1461ï1467) about fifty, and QǕyitbǕy (r. 1468ï1496) mid-

forty. They passed a long military and administrative career in several cities prior to their sultanate, which 

had brought them into interaction with the local culture and people. This long career added to their life 

experience, knowledge in language, and taste in literature and art.256 Consequently, unlike the early Mamluk 

sultans, they had multidimensional relations with the educated elite. They could compose poetry in Arabic, 

and discuss religious and scientific topics in their courts.257 According to the contemporary historians, 

QǕyitbǕy knew Turkish and Arabic, and composed poetry in both.258 Thus, it is plausible to imagine that 

Radiyy al-Dǭn was reciting poetry to praise the Mamluk sultan in his court, and the latter was sharing his 

own verses in Arabic before his guests. Yet most likely, the patron-protégé relationship between them never 

evolved into the companionship (gǕya al-ittihǕd) described by Najm al-Dǭn.  
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Radiyy al-Dǭn most probably utilized his relative Qutb al-Dǭn as a bridge to access the Mamluk sultan. As 

mentioned earlier, Qutb al-Dǭn was an influential political figure in Cairo and the Mamluk sultanôs 

companion until his death in 1489. He made a great fortune to the extent that he established a family 

endowment and constructed a tomb for himself. QǕyitbǕy appointed him as the ShǕfióǭ chief judge of Cairo, 

the highest and most lucrative judicial post in all Mamluk lands, a few years before his death.259 We know 

Radiyy al-Dǭn was in contact with Qutb al-Dǭn, and, in fact, the latter helped him to receive the position of 

deputy judge in Damascus. Radiyy al-Dǭn may have benefited from Qutb al-Dǭnôs increasing popularity in 

the Mamluk court to present his poems to the sultan.  

An alternative channel to Qutb al-Dǭn could be a Sufi network, which connected QǕyitbǕy and Radiyy al-

Dǭn to each other in a few steps. QǕyitbǕy was famous for his mystical tendencies and generous patronage 

for Sufis.260 Radiyy al-Dǭn, on the other hand, was at the center of a Sufi network thanks to his QǕdirǭ 

connections. He had close relations with several Sufi sheikhs including Muhammad al-Maghribǭ (d. 

1505),261 Ahmad al-Ghamarǭ (d. 1499),262 and Abd al-QǕdir al-DashtȊtǭ (d. 1518),263 whom Sultan QǕyitbǕy 

personally visited, asked for prayer, and considered as saints. Considering these common Sufi acquaintances 

and the mystical content of the aforementioned poetic dialogues quoted in al-KawǕkib, his Sufi network 

appears as an alternative or subsidiary channel that enabled Radiyy al-Dǭn to enjoy access to the Mamluk 

sultan. 

In short, thanks to his diverse connections (kinship and Sufi ties), Radiyy al-Dǭn, who was a young ShǕfióǭ 

deputy judge in Damascus, seems to have reached the reigning Mamluk sultan in Cairo in only two-steps, 

through his relative Qutb al-Dǭn or alternatively through one of the Sufi sheikhs in his network. In the 

following years, he would endeavor to become closer to the sultan.  
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2.4.2. Serving QǕyitbǕyôs Image-Building Policies  

Radiyy al-Dǭn left Damascus for Mecca to perform pilgrimage in November 1484. He stayed in Mecca as a 

pious resident (mujǕwir ) following the pilgrimage. He returned to Damascus after more than a year, in 

February 1486, and started serving as the eleventh deputy judge of the incumbent ShǕfióǭ chief judge in the 

city.264 

We learn from al-KawǕkib that Radiyy al-Dǭn started penning a book during his stay in Mecca.265 It was a 

work devoted to the manǕqēbs of Sultan QǕyitbǕy, entitled al-Durra al-mudiyya fi al-maôǕthir al-

Ashrafiyya. QǕyitbǕy was known as al-Ashrafǭ in reference to the regnal title (laqab) of his master Sultan 

BarsbǕy (r. 1422ï1438), who bought him as a slave soldier for the first time.266 Unfortunately, there is no 

extant manuscript of this work, thus its content is not directly available to us.  

However, Najm al-Dǭn Ghazzǭ, the author of al-KawǕkib and Radiyy al-Dǭnôs grandson, apparently 

possessed a copy of the work because he gives detailed information about its content in QǕyitbǕyôs 

biography. According to his account, the book was a compilation of Radiyy al-Dǭnôs verses and prose (dǭwǕn 

latǭf min nazmihǭ wa inshǕôihǭ) about QǕyitbǕyôs miraculous and pious deeds (fǭ manǕqibihǭ wa maôǕthirihǭ). 

In the book, Radiyy al-Dǭn informed his readers that he met a saint (baód awliyǕ Allah) near the Black Stone 

(Hajar IsmǕóǭl) in the Kaaba in Mecca at dawn, and the latter revealed to him QǕyitbǕyôs rank [of sainthood] 

and instructed him to have faith in him (fa-arrafahȊ bi-maqǕmihǭ wa amarahȊ bi-iótiqǕdihǭ). Upon this 

meeting, he composed a panegyric (qasǭda) for QǕyitbǕyôs pious deeds and buildings (fǭ maôǕthirihǭ wa 

óamǕôirihǭ).  

Based on Najm al-Dǭnôs account, we know Radiyy al-Dǭn quoted this panegyric in his book. He also praised 

in his work QǕyitbǕyôs pious endowments such as ña fortress and a nearby madrasa in Alexandria, another 

fortress in Damietta, and several other fortresses and a magnificent madrasa adjacent to al-Haram in Mecca.ò 

Radiyy al-Dǭn also praised him for restoration of the Khayf Mosque in Mecca and construction of aquaducts 

bringing water from Arafat to Mina and Muhassab (a location between Mecca and Mina known as al-
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Abtah).267 In the following sentences, Najm al-Dǭn counts several other architectural constructions and 

improvements financed by QǕyitbǕy in Mecca, Madina, Jerusalem, Damascus, Gaza, and Egypt, most of 

which were undertaken before or during Radiyy al-Dǭnôs composition of his work.  

Najm al-Dǭn is silent about whether Radiyy al-Dǭn was able to present his work to the sultan. As the ShǕfióǭ 

deputy judge, Radiyy al-Dǭn continued to make regular visits to Cairo after his pilgrimage. For instance, 

one of his visits occurred in late 1487, another in late 1493 with his family, and another in mid-1495 upon 

an issue related to the NȊrǭ Hospital in Damascus.268 Thus, he might have found an opportunity to present 

his work to the sultan.  

What is more intriguing, however, is the question why he penned such a work. Patronage was most probably 

the ultimate motivation but why in a form recalling the genre of hagiography (manǕqēbnǕme)? It is difficult  

to answer this question in light of the available content of the book. Writing hagiography-like works for 

statesmen and sultans was not something uncommon,269 but, in the case of Mamluk sultans, we see the 

authors had a tendency to produce for them sǭras rather than manǕqēb works.  

Sǭra as a genre in Islamic literature is a separate biography devoted to a single individual, whose life is 

generally considered exemplary for others. Many authors composed sǭras of the Prophet and his leading 

companions as well as of brave commanders and warriors since the early centuries of Islam.270 The genre 

flourished in Syro-Egypt later on, and authors composed sǭras of the warrior sultans, who were fighting 

against the Crusaders and Mongols, such as Nur al-Din al-Zangi (d. 1174) and Baybars (d. 1277).271 As 
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mentioned earlier, Radiyy al-Dǭnôs father also penned a sǭra for Sultan Jaqmaq, who organized military 

campaigns against Crusaders in Cyprus.272  

This begs the question. Why did Radiyy al-Dǭn not imitate the more common tradition of sǭra writing in his 

work? Why did he prioritize QǕyitbǕyôs miraculous and pious deeds (fǭ manǕqibihǭ wa maôǕthirihǭ) instead 

of, say, his fight for Godôs cause (jihǕd)? Two important factors seem to have played a role in Radiyy al-

Dǭnôs choice: (1) his Sufi identiy and connections, (2) the dominant image of Sultan QǕyitbǕy created for 

and by him during his reign. A brief survey of the major socio-political and economic developments of 

QǕyitbǕyôs reign and his political agenda assist to understand these two factors and contextualize Radiyy 

al-Dǭnôs work in a wider framework.  

QǕyitbǕyôs Endowment Policy, Building Projects, and Royal Image  

When QǕyitbǕy ascended to the throne in 1468, he took an empty treasury from his predecessor. He needed 

money to create a loyal army consisting of his own purchased slave warriors. However, agricultural 

revenues, the major source of income for the Mamluk treasury, were insufficient because most of Egyptian 

lands had been either alienated from the treasury as endowed properties or allotted to the Mamluk amirs as 

iqtaós. Thus, QǕyitbǕy firstly coveted the income of rich endowments. He tried to appropriate surplus 

income from endowments at least two times, in 1468 and 1472, but his attempts were unsuccessful largely 

because of scholarsô reaction and resistance.273  

The politico-economic situation of the following years of his reign was more severe. Since the mid-fifteenth 

century, Islamic west Asia witnessed the advent of competing novel superpowers that openly challenged 

Mamluk supremacy. The status quo the latter endeavored to preserve in the region was about to collapse. 

The Ottomans increasingly pretended to be the heir of the Roman Empire after their conquest of 

Constantinople, and did no longer conceal their aspiration for the hegemony and leadership in Islamdom. 

The Aqqoyunlu Confederation, on the other hand, struggled to seize some of the territories of eastern 

Anatolian principalities such as Dhu al-Qadirids, whom the Mamluk government considered its own 
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satellite.274 QǕyitbǕy faced a monetary crisis, when fighting against the Aqqoyunlus in 1478.275 He was 

reluctant to be involved in warfare against the Ottomans, but was also eager to maintain Mamluk supremacy. 

He followed a policy of balance in the affair of Jem Sultan, the ñrebelliousò Ottoman prince, when the latter 

sought asylum in his country in 1481. However, after Jemôs departure, he remained destitute of a diplomatic 

weapon that would possibly assist him in repelling increasingly aggressive Ottomans for a while. Not 

surprisingly, an Ottoman-Mamluk war broke out in 1485, which brought more severe financial crises to 

QǕyitbǕyôs government.276 

Such crises forced QǕyitbǕy to create new financial sources. Considering his abovementioned abortive 

attempts to appropriate surplus income of the endowments, he adopted a new endowment policy compatible 

with Islamic law, which allowed establishing new endowments from the state treasury and making 

modifications in already existing endowments through various legal techniques such as selling out (bayó), 

alienation (tamlǭk), substitution (istibdǕl), and reassignment (intiqǕl).  

His first policy was to alienate several public lands, which would supposedly be allotted as iqtǕós, in order 

to establish an irsǕdǭ waqf. He then stipulated himself as the superintendent (nǕzēr) of this new endowment. 

By this, he killed two birds with one stone: (1) he saved a part of fertile public lands from rivalling Mamluk 

amirs, who aspired to take them as iqtǕó lands, and (2) he had the surplus income of the endowment, which 

usually constituted a large percentage of the total revenues of the endowment, at his disposal as the 

superintendent.  

His second policy was to endow estates from his private treasury or the public treasury to the existing grand 

or middle-sized endowments. Afterward, by various legal techniques, he seized control of the endowment 

as its new founder. The surplus revenues again remained under his control.  

His third policy was to force superintendents of the wealthy endowments to istibdǕl (literally exchange, 

referring to the practice of selling out unprofitable estates of an endowment in order to replace it with more 
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lucrative ones in favor of the endowment), and to sell out valuable estates of the endowment as if they were 

no longer profitable. When the superintendents gave their consent to istibdǕl, he purchased the related 

estates cheaper, and benefited from the income coming from these estates as his own private property in the 

end.277 

These endowment policies were not QǕyitbǕyôs invention. The previous Mamluk sultans had also resorted 

to such policies to various degrees. Some of them coveted the lands of the existing endowments to enlarge 

their construction projects, and some others aspired to return some endowed lands to the public treasury 

after its alienation from the treasury in order to increase state revenues. Their actions drew reactions from 

scholars, who produced fatwas and treatises to either legalize or illegalize their policies concerning endowed 

properties.278 QǕyitbǕy, however, seems to have exceeded his predecessors by resorting to different 

combinations of these policies. For example, he endowed a large complex near the shrine of IbrǕhǭm al-

DasȊqǭ (d. 1299), a Sufi saint, in the countryside of Egypt in 1481. Najm al-Dǭn refers to this complex in 

his aforementioned biographical entry for QǕyitbǕy as turba bi-sahrǕô Mēsr, most probably citing from his 

grandfatherôs work. The shrine already had an endowment. QǕyitbǕy endowed new houses and lands to the 

existing endowment, and legally incorporated it to his new endowment. The endowment deed of this new 

endowment stipulated the superintendence (nazǕra) to one of QǕyitbǕyôs manumitted slaves and the 

guardianship (walǕya) to QǕyitbǕy himself. Thus, the control of the endowment, and the surplus revenues, 

was at their disposal.279 Likewise, the properties of his complex in Madina (referred by Najm al-Dǭn as 

madrasa wa ribǕt bi-Madina) were acquired by means of an istibdǕl transaction from lucrative estates of 

other endowments. The endowment deed dated to 1485 gave the office of superintendent to QǕyitbǕy, and 

after him, to succeeding sultans.280  
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QǕyitbǕyôs wife also resorted to similar techniques to acquire lucrative estates. She also founded several 

endowments during his husbandôs reign.281 QǕyitbǕy made fourteen endowments during his life. Petry 

studies eight of them, and points out that the salaries of the personnel and other expenditures as stipulated 

in their endowment deeds constitute only seven percent of the total revenues. In other words, ninety-three 

percent of the revenues constituted surplus income, which was under direct control of the superintendents, 

i.e. either QǕyitbǕy himself or his men.282 

Of course, financial concerns were not the sole motive behind QǕyitbǕyôs construction projects. He had 

ideological and military goals as well. The Mamluks were facing challenges from the contemporary 

superpowers in their supremacy and ideological leadership in Islamdom for decades. Uzun Hasan, the 

Aqqoyunlu leader, sent a mantle (kiswa) for the Kaaba in 1472 challenging the Mamluk sultansô privilege 

in mantling the Kaaba.283 The Ottomansô choice of vocabulary in official letters became different from 

previous diplomatic correspondence. They highlighted their own commitments to Islam and their fight 

against the infidels in the Balkans, while underscoring the Mamluksô glorious past and their triumphs against 

the Hospitallers in the Mediterrenian.284 Mehmed II complained to the Mamluk authorities about insecure 

pilgrimage roads to Jerusalem and Mecca, implying the Mamluk governmentôs incapability in providing the 

security of Muslim pilgrims.285 The Ottoman sultans were Muslim by birth and descendant of a long-lived 

dynasty; thus different from Mamluk rulers, who had a slave origin and pagan past. Thus, they believed that 

they deserved to rule the Holy Lands, not the Mamluks. After the conquest of Constantinople, they no longer 

hesitated to speak such considerations loudly. In an envoy sent to QǕyitbǕyôs court, they openly articulated 

their superiority over the Mamluk sultans.286  
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QǕyitbǕy undertook several construction projects in Jerusalem, Mecca, and Madina to restore Mamluk 

ideological supremacy and to portray himself as a pious sultan serving the Muslim people. As praised by 

Radiyy al-Dǭn, he financed the construction and restoration of mosques, madrasas, Sufi facilities, public 

soup kitchens, and public baths in these cities. He also constructed water channels to bring water to the 

pilgrimage centers, for which Radiyy al-Dǭn praised him in a panegyric.287 He became the sole Circassian 

sultan who performed pilgrimage. He took trips to Aleppo, Jerusalem, and Madina to supervise his 

construction projects in these cities.288  

QǕyitbǕy the Saint 

The Ottoman-Mamluk war in 1485 put QǕyitbǕyôs government in new financial and administrative crises. 

He was sitting on a shaky throne since the early 1480s, and even expressed his intention to abdicate in 

1489.289 When Radiyy al-Dǭn penned his compilation on QǕyitbǕyôs life and works, the Mamluk-Ottoman 

war was ongoing. The sultan was preoccupied with building projects, which brought to him financial 

resources he needed to cover the expenses of the war and helped him to build the royal image he needed to 

counter the ideological challenges of rivalling Muslim rulers.  

It seems Radiyy al-Dǭn was well aware of QǕyitbǕyôs needs and wanted to serve the sultanôs policies through 

his work. In a panegyric Najm al-Dǭn quoted in QǕyitbǕyôs biographical entry (most probably borrowed 

from Radiyy al-Dǭnôs work), Radiyy al-Dǭn introduced QǕyitbǕy as ñthe leader of the people in his era 

(imǕm al-nǕs fǭ al-asr) and Godôs friend in secret (waliyy Allah fǭ al-sirr).ò He then prayed for QǕyitbǕyôs 

throne and his victory over his enemies (zaffirhȊ bi-man óǕdǕhȊ). Most probably, the enemy referred to in 

these verses was the Ottomans.290  

QǕyitbǕy endeavoured to advertise his endowments in the Mamluk lands and empower his pious image, and 

Radiyy al-Dǭn, an interregional scholar with Sufi ties, was best fit to serve this goal. He authored QǕyitbǕyôs 
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manǕqib, not his sǭra, and, as mentioned before, he stated in his work that QǕyitbǕyôs exalted rank as a saint 

was revealed to him at the Kaaba during his pilgrimage.  

Najm al-Dǭn gives clues about Radiyy al-Dǭnôs representation of the Mamluk sultan in his work. He says 

that ñthe grandfather was attributing to him walǕya (kǕna al-jadd yaqtaóu lahȊ bi-l-walǕya). Walǭ and 

walǕya are originally Quranic concepts known since the early centuries of Islam, but they evolved into 

Sunni-Sufi terminology in a series of works on Sufism written from the ninth century onward. These works 

described a walǭ as an individual who always abided by the Sharǭóa and disciplined his desires through extra 

worship. This worship eventually elevated him to a high level of spirituality, which enabled him to manifest 

some miraculous deeds (karǕma). This portrayal of a walǭ, though criticized at first, gained increasing 

acceptance in scholarly milieus since GazzǕlǭ (d. 1111), and became an indispensible part of Sufism in Syro-

Egypt under the influence of Ibn Arabǭ (d. 1241).291  

KarǕma anecdotes are an integral part of the manǕqib literature but Najm al-Dǭn does not mention any 

miraculous deed attributed to the Mamluk sultan. Yet he, probably quoting from his grandfatherôs work, 

mentions the close relationship between QǕyitbǕy and the eminent Sufi Abd al-QǕdir al-DashtȊtǭ. He says 

that the latter carried the responsibility of QǕyitbǕyôs mystical training (tawallǕ tarbiyatahȊ wa irshǕdahȊ). 

Accordingly, al-DashtȊtǭ showed him how to speak with flies and to order them. Understanding the language 

of animals, speaking with them and ordering them are common karǕma motifs in manǕqib works.292  

To sum up, Radiyy al-Dǭn composed his aforementioned panegyrics and work in a period, when QǕyitbǕy 

had to face the challenges to Mamluk ideological leadership in Islamdom, and when his throne was shaky 

because of the financial and military crises. QǕyitbǕy developed a systematic endowment and construction 

policy as an answer to the financial and ideological needs of his sultanate. In this regard, Radiyy al-Dǭn 

aimed at supporting QǕyitbǕyôs government by his work. He tried to consolidate QǕyitbǕyôs image as a 

pious ruler and the servant of Islam. He adorned this image by anecdotes implying QǕyitbǕyôs sainthood, 

and even openly articulated it. He employed the vocabulary of hagiographies in his work and resorted to 

common themes in this genre. No doubt, his Sufi connections and QǕdirǭ identity made his work more 

influential and powerful.  

                                                      

291 Ocak, Men©kēbn©meler (Methodolojik bir Yaklaĸēm), 1ï6.  
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In fact, Radiyy al-Dǭn was not alone in his project. His aforementioned friend (also father-in-law) BahǕ al-

Dǭn al-BaóȊnǭ also composed panegyrics for QǕyitbǕy and penned a similar compilation entitled al-Lamha 

al-ashrafǭyya wa-l-bahja al-saniyya (The Noble Glow, the Sublime Resplendence) for him.293 Such works 

were supplementary projects for building QǕyitbǕyôs royal image. It seems they were successful to the extent 

that Najm al-Dǭn, writing more than a century later, finishes the biography allotted to QǕyitbǕy stating that 

ñit is said that he was the renovator from among the sultans in the tenth century (qǭl innahu al-mujaddid min 

al-muluk óalǕ raôs al-qarn al-óǕshir).ò  

2.5. After the Beloved Sultan 

As mentioned earlier, in February 1490, Radiyy al-Dǭn started teaching in the KallǕsa Madrasa, which he 

inherited from his father.294 He held the KallǕsa professorship and the ShǕfióǭ deputy judgeship in Damascus 

for years, and was often traveling back and forth to Cairo. In August 1496, Sultan QǕyitbǕy died, and a 

factional struggle emerged in the Mamluk capital. Rivaling cliques in the Mamluk army struggled to 

enthrone their own candidate during the following five years. Four amirs ascended to the Mamluk throne 

for short periods of reign between 1496 and 1501. The inter-factional tensions did not cease until Sultan al-

Ghawrǭ al-Ashrafǭ (r. 1501ï1516) was enthroned as the joint-candidate of the contending parties, at that 

point, exhausted by incessant power struggle. 

A while after QǕyitbǕyôs death, Radiyy al-Dǭn traveled to Cairo. It is unknown whether this was a regular 

visit or an extraordinary one with a specific goal such as to secure his positions during the reallocation of 

resources at a time of governmental reshuffling. In any case, when he was still there, a plague outbreak 

ravaged Damascus, and his two sons, sixteen year-old Ahmad and his elder brother Muhammad, died in the 

summer of 1497.295  

Radiyy al-Dǭn was in his late thirties, and remained without a male heir. He spent some time in Cairo waiting 

for the breakup of the plague in Damascus, which would actually last three more years.296 During his stay 

                                                      

293 Petry, Twilight of Majesty, 12; al-SakhǕwǭ, al-Dawô, 10:89. 

294 Ibn TȊlȊn, MufǕkaha, 99. 

295 Al -Ghazzǭ, al-KawǕkib, e.n. 31. 
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at the capital city, he visited some Sufi figures living there to ask for their prayers for a son. On his way to 

Damascus, he visited Sufi sheikhs in Jerusalem and asked for their prayers as well. According to Najm al-

Dǭnôs account in al-KawǕkib, Radiyy al-Dǭn received good news from these sheikhs. They told him that he 

was going to have a son, who would be both a scholar and a saint (Ǖlim wa walǭ). Two years later, on 23 

June 1499, his wife gave birth to a son, whom he named Muhammad and nicknamed as Badr al-Dǭn (literally 

the full moon of the religion, Islam).297  

Radiyy al-Dǭn was one of the deputies of ShahǕb al-Dǭn al-FarfȊr (d. 1505), the ShǕfióǭ chief judge of 

Damascus since 1481 with short periods of dismissals. When Sultan al-Ghawrǭ ascended to the throne 

ShahǕb al-Dǭn established good relations with the new sultan to the extent that, in mid-1504, al-Ghawrǭ 

appointed him as the ShǕfióǭ chief judge of both Damascus and Cairo, and invited him to reside in Cairo 

near his court. He also allowed ShahǕb al-Dǭn to appoint his deputy for the position of the ShǕfióǭ chief 

judgeship of Damascus, and the latter appointed his sixteen-year-old son, Waliyy al-Dǭn, to the post.298 

Radiyy al-Dǭn served as a deputy judge during ShahǕb al-Dǭn and his sonôs offices in Damascus for years. 

However, there is no information suggesting that he ever tried to get closer to the new sultan, or attended 

his court in Cairo. 

2.6. Building His Heirôs Career: Badr al-Dǭnôs Early Education 

Radiyy al-Dǭn was a polymath, who penned introductory works in a wide array of disciplines including 

mysticism (tasawwuf), Islamic legal theory (usȊl), linguistics (lugha), astronomy (hayôa), calligraphy, logic, 

rhetoric, theology (aqǕóid), hadith, and even in medicine (tēbb) and agriculture (fallǕha).299 His scholarly 

background as well as the mentality of the era played an important role in shaping his son Badr al-Dǭnôs 

early education. Radiyy al-Dǭn equipped his son, starting from infancy, with the necessary qualifications he 

would need to become an eminent scholar in the future. The following sections examine Radiyy al-Dǭnôs 

strategies for his heirôs education in 1499ï1516.  

                                                      

297 Al -Ghazzǭ, al-KawǕkib, e.n. 31, 1205. 
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2.6.1. The Logic of Transmission of Knowledge 

The contemporary scholarship targeted not only reading, memorizing, and learning religious knowledge but 

also its transmission across generations. This transmission must have occurred through the channel of 

people, who had been previously authorized through certificates of transmission (ijǕza al-riwǕya) by either 

the source of the knowledge, or someone having a similar certificate. In other words, the conduits of the 

flow of knowledge (i.e. chains of transmission) were an indispensable element of knowledge and determined 

its reliability. As a result, those who possessed shorter transmission chains in a discipline were revered by 

their contemporaries, even if they had little expertise in the discipline concerned. ñThe certificate is oneôs 

capitalò (al-ijǕza raôs al-mǕl) was a well-known maxim. This maxim resembled education, in some aspects, 

to the trade activity of a merchant, who enlarged his financial capital through various investments. Likewise, 

a student had to enhance his scholarly capital by obtaining certificates from several scholars in various 

disciplines, sometimes at rather early ages.300 There were several types of certificates, and according to some 

contemporary scholars, even an unborn child could be granted a certificate.301  

Accordingly, the process through which a child evolved into a scholar did not start by his achieving literacy 

that would enable him to read certain texts. It usually started long before this point, by the acquisition of 

certificates that would guarantee him a place in the chain of transmission. A child, who possessed a 

certificate of transmission from an elderly reputed scholar, would represent in the future the last chain of 

transmission. Thus, the younger generations would aspire to study with him in order to have a connection 

to reliable knowledge through his documented and relatively shorter channel.302  

Mohammad Gharaibeh borrows the term ñbrokerageò from social network analysis to elaborate this 

phenomenon. A broker is simply a third party that mediates between actors A and B to have a connection. 

This mediation can appear in different forms such as merely carrying information and resources between A 

and B (transfer brokerage), and introducing A and B to each other to have a direct tie (matchmaking 

brokerage). Gharaibeh states that some fathers in the Mamluk era pepared their children from early 

childhood for future scholarly life through child certificates (ijǕza al-tifl ) by way of matchmaking brokerage. 

                                                      

300 Chamberlain, Knowledge and Social Practice, 108ï52; Berkey, The Transmission of Knowledge, 21ï44. 

301 See Zayn al-Dǭn al-IrǕqǭôs (d. 1404) classification of certificates in Cemil Akpēnar, ñĶc©zet,ò in DĶA. 
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That is, they introduced their underage children to respected scholars of their era, and asked them for a 

certificate for the former. This certificate documented the scholarly acquaintance and bond between the 

related scholar and the little child. This connection ultimately would reserve for the child a respectable place 

among future scholars. As mentioned by Gharaibeh in the case of Ibn Hajarôs early education, a child lacking 

such brokerage would not necessarily fail to become a respected scholar, but he usually had to compensate 

this disadvantage with other academic achievements and harder work.303  

I think, here, the concept of betweenness centrality, another social network analysis concept, proves helpful 

to understand the popularity of some scholars in each generation as transmitters of knowledge. Betweenness 

centrality examines the shortest paths between each pair of actors in a network, and calculates for each actor 

a score according to how many times it stands on the shortest paths between other pairs of actors. In other 

words, the more people depend on an actor A to make connections with others in the network, the more 

power the actor A enjoys.  

Let us imagine the network of hadith transmitters (rǕwǭ). This network consists of the Prophet (the source 

of knowledge) and those who have narrated hadith from him across generations throughout Islamic history. 

Some of the actors would narrate the hadith directly from the Prophet, while others would access the Prophet 

only through the channel of other actors in various stepsðe.g. A narrating from B, B narrating from C, and 

C narrating from the Prophet. Some of the transmitters in the network would be inactive (dead), while others 

are still active (alive). In this network, all new actors joining the network recently (i.e. new students of 

hadith) would seek for the shortest path to the Prophet, the source of knowledge, through the active hadith 

transmitters. Consequently, an active hadith scholar with the shortest channel to the Prophet would have the 

greatest number of students eager to take hadith from him, because he would constitute the shortest bridge 

between the source of knowledge in the past and the seekers of knowledge in the presentða situation called 

uluww al-isnǕd (or Ǖlǭ isnǕd).304 That is, he would become the most central actor with the highest 

betweenness score among the active hadith transmitters.  

                                                      

303 Mohammad Gharaibeh, ñBrokerage and Interpersonal Relationships in Scholarly Networks. Ibn Hagar al-Asqalani and His Early 
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One of the ways to become such a central figure is no doubt longevity, i.e. emerging as the oldest active 

actor in the network of the related discipline. In fact, this explains why most scholars in the Mamluk era and 

before achieved fame in their final years.305 However, how could a scholar guarantee that he would live a 

long life to enjoy fame and authority in scholarship? A factor that diminished the risk of a short life was to 

start the related discipline as early as possible. Let us assume a child, who joins into the network of hadith 

transmitters and becomes one of the students of the most central active scholar in the discipline. This child 

and other students who are older than him would have the same distance to the Prophet after their education; 

thus, they would enjoy the same scholarly authority in hadith transmission. Even if the latter are much older 

than he is, people would consider them ñscholarly peers.ò Most probably, he would outlive his older 

colleagues; and maybe in his mid-life, he would appear as the sole shortest path between the source of 

knowledge and its seekers. Since his betweenness centrality degree is unmatched (that is, nobody among 

his actual peers could challenge him in his transmission authority), he would achieve fame and attract 

students while he was still a middle-aged scholar.  

This logic of transmission was not limited to the discipline of hadith. Legal texts of madhhabs, poetry, and 

even interesting stories and anecdotes were transmitted in a similar vein. Scholars, who attained a place in 

the shortest transmission channels in an early age and outlived their scholarly peers, would become central 

figures for the younger generation of students and enjoy unrivaled popularity in the related discipline at 

early ages. This centrality appears in the form of certain clichéd expressions in the contemporary 

biographical dictionaries such as that ñhe became the peerless of his age (farǭd asrihǭ)ò or that ñhe assumed 

the leadership in his madhhab (riyǕsa madhhabihǭ) after his peers passed away.ò306 

2.6.2. Certificates of Transmission and Mentoring a Prospective Scholar 

Radiyy al-Dǭn was well aware of the abovementioned rules of scholarly life and of the significance of his 

role in his sonôs future career. He thus made preparatory investments in Badr al-Dǭnôs education from an 

early age. He brought his infant son to one of his teachers Sheikh AbȊ al-Fath Muhammad al-Awfǭ (d. 

1501), and the latter introduced him to the Sufi path by granting him a certificate. Also known as Ibn Atiyya, 

Sheikh AbȊ al-Fath was a ShǕfióǭ polymath. He had authored an encyclopedia covering various subjects 
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from botany and medicine to philosophy, poetry, and biography. When Ibn Atiyya settled in Damascus in 

1496, Damascenes gathered around him to take certificates. For example, the renowned historian Ibn TȊlȊn 

wore the robe (khērqa) of the RaslǕniya Order from his hands.307 Apparently, Radiyy al-Dǭn also availed 

himself of his presence in the city, and requested his former teacher to enrobe his two-year-old son (khērqa 

tasawwuf) as well as to grant him a certificate of transmission for his own certificated traditions 

(marwiyyǕt).308 

Ibn Atiyya passed away months later. Yet his certificate connected two-year old Badr al-Dǭn to the Sufi 

authorities of the fourteenth century in only two-steps, through Ibn Atēyya. As seen in the previous chapter, 

Sufi connections provided an individual with a higher social status and a broader network of relations.309 

Moreover, students were usually expected to have an experience in Sufism to become a ñtrueò scholar. For 

example, Zakariyya al-AnsǕrǭ (d. 1520), the well-known contemporary ShǕfióǭ scholar and chief judge of 

Cairo, had worn Sufi khirqas from several skeikhs during his education.310 He reportedly said, ñA faqih 

without Sufism is like a slice of dry bread without anything added to enrich it.ò311  

Badr al-Dǭn seems to have benefited from his certificate of transmission for Ibn Atiyyaôs traditions in his 

later life. In his biographical work, his son Najm al-Dǭn shares an anecdote (riwǕya) about the number of 

tombs of the Prophets located on the Mount QasyȊn in Damascus. He highlights that people had access to 

this riwǕya through Badr al-Dǭnôs channel to Ibn Atiyya.312 

During his presence in Cairo, Radiyy al-Dǭn tried to obtain similar certificates from Cairene scholars as 

well. One of these certificates, perhaps the most significant for Badr al-Dǭnôs later career, was issued by 

JalǕl al-Dǭn al-SuyȊtǭ (d. 1505). Al -SuyȊtǭ was famous for his expertise in several disciplines, escpecially 
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in hadith studies, and people aspired to receive certificates from him to their children.313 Thanks to his 

certificate from the renowned Cairene scholar Ibn Hajar (d. 1447), al-SuyȊtǭ enjoyed a relatively short chain 

of transmission to the Prophetic knowledge. Most probably, Radiyy al-Dǭn himself also had a connection to 

Ibn Hajar (d. 1447) through al-SuyȊtǭôs channel or maybe through the channel of his father Radiyy al-Dǭn 

AbȊ al-BarakǕt (d. 1459), who had been a student of Ibn Hajar as previously noted. In either case, his 

channels to Ibn Hajar ïthus to the Prophetic knowledgeï was one-step longer than al-SuyȊtǭôs channel. 

Thus, a certificate he himself could issue to his son would not benefit the latter as much as a certificate 

issued by al-SuyȊtǭ. Al-SuyȊtǭôs certificate would elevate Badr al-Dǭn to the level of his fatherôs generation 

in hadith transmission, and make them scholarly peers. 

Several anecdotes suggest Badr al-Dǭn really benefited from his ties to al-SuyȊtǭ in his later career. For 

instance, in his Istanbul travelogue, he mentions al-SuyȊtǭ as his master (shaykhunǕ), and quotes from his 

verses.314 In another part, he praises al-SuyȊtǭ as the mujaddid of the ninth hijrǭ century in some verses, and 

then swore that he had been his master.315 Al -SuyȊtǭ evolved into a scholarly authority at an imperial level 

after his death, and some of his works were included in the curriculum of the Ottoman imperial madrasas 

during Badr al-Dǭnôs life.316 The Ottoman learned eliteôs respect for al-SuyȊtǭ was in Badr al-Dǭnôs favor. 

Çivizade Mehmed Efendi (d. 1587), Ottoman judge of Damascus in 1568, requested to attend Badr al-Dǭnôs 

classes and obtained from him a certificate in hadith transmission. This certificate linked him to the Prophet 

through Badr al-Dǭn and al-SuyȊtǭ.317   

In sum, when Badr al-Dǭn was only six years old, he had enjoyed significant scholarly connections that 

would benefit him in his future career thanks to Radiyy al-Dǭnôs career building strategy.  

Despite its significance, however, the certificates of transmission were usually insufficient to make a child 

a prominent scholar in the future. The child had to receive necessary education in various disciplines and 
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become qualified. The certificates he had at his hand in his early life resembled financial capital waiting for 

further investment to accumulate a real fortune. Radiyy al-Dǭn was well aware of this fact.  

The year al-SuyȊtǭ died, Radiyy al-Dǭnôs wife gave birth to a daughter, whom they named Zaynab.318 That 

is, Badr al-Dǭn gradually appeared as his sole scholarly heir in time. This made him more attentive to his 

sonôs education. He took young Badr al-Dǭn to Cairo in 1510 after his first education in Damascus. Sources 

imply that Radiyy al-Dǭn was retired from his office of deputy judgeship during these years. He guided Badr 

al-Dǭn to attend the classes of leading Cairene scholars such as Zayn al-Dǭn al-AnsǕrǭ (d. 1520) and BurhǕn 

al-Dǭn Ibn Abǭ Sharǭf (d. 1517) and to accompany Sufi sheikhs such as Abd al-QǕdir al-DashtȊtǭ (d. 1524). 

Badr al-Dǭn spent five long years in the Mamluk capital with his father, and obtained certificates to teach 

and issue legal opinions (ijǕza al-tadrǭs wa-l-iftǕ) from several scholars. As Gharaibeh rightly states, 

whereas a child certificate (ijǕza al-tēfl) was an outcome of brokerage (i.e. needed the bridge role of a third 

party (usually the father) between the child and the scholarly authority issuing the certificate), certificate to 

teach and issue legal opinions was the outcome of a long education, and the personal diligence and 

intelligence of an individual.319 Thus, it was an essential step to become an independent scholar as well as 

a prerequisite for several posts in educational institutions.320 

Radiyy al-Dǭn built a powerful career for Badr al-Dǭn in the early decades of his life, which is rather 

noticeable in several anecdotes in al-KawǕkib. For example, once, his friends suggested Radiyy al-Dǭn to 

encourage his teenage son to study under KamǕl al-Dǭn al-Husaynǭ (d. 1527), an esteemed Damascene 

scholar. However, Radiyy al-Dǭn refused claiming that KamǕl al-Dǭn was a peer of Badr al-Dǭn (min 

aqrǕni). Of course, by this, Radiyy al-Dǭn did not mean KamǕl al-Dǭn and Badr al-Dǭn were of the same 

ageðin fact KamǕl al-Dǭn was about fifty years older than Badr al-Dǭn. He was implying that KamǕl al-

Dǭn and Badr al-Dǭn belonged to the same generation of scholars (tabaqa), that is, they were ñscholarly 

peers.ò The following part of the same biographical entry further supports this idea. It writes that Badr al-

Dǭn did not read from KamǕl al-Dǭn because he was contented with his own masters (li -istighnǕôihǭ  anhȊ 
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bi-shuyȊkhihǭ).321 Likewise, in the biography of Taqiyy al-Dǭn ibn QǕdǭ al-AjlȊn (d. 1522), a renowned 

Damascene scholar, Radiyy al-Dǭn, Badr al-Dǭn, and KamǕl al-Dǭn are mentioned as his students, as if they 

were from the same generation of scholars.322  

In sum, thanks to Radiyy al-Dǭnôs mentorship, Badr al-Dǭn emerged as one of the promising ShǕfióǭ scholars 

in his mid-life. He was well connected to scholarly traditions and the previous generations of scholars by 

several certificates, and this soon reserved for him a central place in Damascene scholarly society as will be 

seen in Chapter IV.  

2.7. Relations with Sultan al-Ghawrǭ 

When Sultan al-Ghawrǭ (r. 1501ï1516) ascended to the Mamluk throne, the international landscape was no 

better than QǕyitbǕyôs period.323 The Ottomans had grown more powerful and daring after Jemôs death in 

1495. Months after his enthronement, Aqqoyounlu territories were captured by Tabriz-centered Safavids, 

which grew stronger in the region. Safavids were a Messianic expansionist state but their immediate target 

was to win over the Turcoman Shiite-oriented groups living in Anatolia; thus, they constituted a secondary 

threat for the Mamluks. Still, the two states came to the brink of war in 1507 when the Safavids intruded on 

the southeastern Anatolian lands under Mamluk mandate.324  

Moreover, European sea powers threatened the security of the Holy lands and Mamluk revenues from 

maritime trade in the Mediterranean. The Portuguese began settling at the Indian coasts in 1502 and seizing 

control of the trade route from India to the Red Sea. Their plan was to capture Egypt in the long run in order 

to benefit from trade roads crossing Egypt instead of burdensome sea routes in the Indian Ocean.325 Mamluk 
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sultan received cries for help from distant eastern corners of Islamdom due to Portuguese assaults. As the 

guardian of religion and Muslims, he was expected to take necessary actions to save his co-religionists.326  

These developments shifted the attention of Mamluk foreign policy from regional politics (such as 

Karamanids and Dhu al-Qadrids in Anatolia or suzerainty over the Holy Lands) to international politics (the 

threats of Ottomans, Safavids, and the Portuguese). Forced to make major changes in QǕyitbǕyôs 

aforementioned policy of preserving the international status quo, al-Ghawrǭ adopted new policies to 

encounter the challenges of his powerful rivals, and initiated military, economic and cultural reforms to 

renovate his sultanate. For example, he aspired to introduce to the Mamluk army firearms, a recent military 

technology skillfully adopted by the Ottomans.327 He also attempted to establish a permanent Mamluk navy 

to encounter Portuguese fleets in the Red Sea and Indian Ocean.328 Moreover, he tried to modernize his 

sultanateôs image by adopting a princely image modelled after the ones known in Timurid, Ottoman and 

Safavid courts. For instance, he employed Iranian musicians and poets in his court, and ordered the 

translation of ShahnǕma from Persian to Turkish. He invited to his court Idris-i Bidlisi (d. 1520), the great 

Persian scholar-historian and poet, who had been at the Ottoman court for the last ten years, on his way to 

pilgrimage, and patronized him.329 He commissioned a European artist to paint his personal portrait. He 

organized public ceremonies, where he showed off on a platform made up of stone instead of the traditional 

yellow tent symbolizing Mamluk rule. He brought elephants from Africa to use them in official ceremonies 

as a symbol of power, imitating Timurid court. He also planned to reestablish the city of Alexandria with a 

royal road adorned with magnificent architecture. He even claimed that he was originally an Arab, and thus 

could assume the caliphate himself. 330 
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Religious scholars do not seem to have a central role in al-Ghawrǭôs image-building policies as they do in 

QǕyitbǕyôs rule. Probably because of this, sources inform about widespread discontent of contemporary 

scholars from al-Ghawrǭôs rule. For instance, Cairene historian Ibn IyǕs (d. 1524) described him as an 

ñunjust, stingy, and greedy despotò and his reign as almost a period of darkness.331 This discontent is a 

repeated theme throughout al-KawǕkib as well. The author of al-KawǕkib mentions anecdotes denigrating 

al-Ghawrǭôs image such as his imprisonment of innocent people,332 scholarsô fear of meeting him,333 Sufi 

figuresô critiques of his abandonment of jihǕd,334 his confiscation of property of statesmen and his tortures 

for confiscation,335 his abandonment of the Friday prayer and his indifference toward oppression of his 

subjects.336 Of course, al-Ghawrǭôs disrepute partly stemmed from later generationsô anachronistic 

projections shaped by the fact that the Mamluk Sultanate was demolished at his hand. Yet his unprecedented 

image-building policies financed by large-scale confiscation, which seemingly failed to attract many 

scholars, must have added to his disrepute as well. Scholars had welcomed QǕyitbǕyôs expenditures on 

religious architecture and endowment policies mentioned above because they were the main beneficiaries. 

Al -Ghawrǭ, on the other hand, spent his treasury for ñadventurousò naval campaigns, ñunnecessaryò military 

investments, secular arts, and public ceremonies according to them.337  

Unlike his relation with QǕyitbǕy, Radiyy al-Dǭn does not seem to have enjoyed an intimate relationship 

with al-Ghawrǭ. This might have been connected to al-Ghawrǭôs abovementioned policies and tendencies. 

Still, Badr al-Din provides an interesting piece of information in the obituary he composed after his father:  

Sultan QǕyitbǕy offered him the chief judgeship of Damascus many times, and Sultan al-

Ghawrǭ offered him the chief judgeship of Cairo three times, and Sultan Selim offered him 

the judgeship of Damascus. However, he did not accept these offers even tough al-Ghawrǭ 

                                                      

331 Michael Winter, ñThe Ottoman Occupation,ò in The Cambridge History of Egypt, ed. Carl F. Petry, vol. 1 (Cambridge: 
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forced him to accept and threatened him. The majority of Egyptian notables (ghǕlib fudalǕô 

Mēsr) know this.338 

If we are to believe Badr al-Din, we must accept that Radiyy al-Dǭn received great respect from both 

QǕyitbǕy and al-Ghawrǭ, as well as the Ottoman sultan Selim I. Yet it is hard to believe that Radiyy al-Dǭn, 

who had struggled and paid a huge amount of money for an appointment to deputy judgeship as mentioned 

in previous sections, refused his appointment to the post of chief judge during the reigns of the last Mamluk 

sultans. As for the Ottoman sultan, unlike Badr al-Dǭnôs claim, none of our sources including al-KawǕkib 

has the slightest implication that Selim ever met Radiyy al-Dǭn and wanted him to assume the office of chief 

judgeship in Damascus. Thus, Badr al-Dǭnôs claims seem to be a figment of his own imagination when he 

looks backward in time years after the death of the abovementioned three sultans and his father. Although 

Radiyy al-Dǭn spent a long time in Cairo in 1510ï15 for his sonôs education, there is no anecdote, other than 

the abovecited one, suggesting that he ever got closer to the Mamluk court.  

2.8. Becoming a Sufi Master? 

Radiyy al-Dǭn was in his mid-fifties, when he was in Cairo. Some anecdotes in al-KawǕkib suggest that his 

QǕdirǭ-Sufi identity came to the fore during these years. One anecdote is worth quoting here to show the 

complexity of the network, to which he was connected thanks to his Sufi identity. This anecdote is from the 

biography of AbȊ al-Hasan al-Bakrǭ (d. 1545/46), one of the founding fathers of the famous Bakrǭ family.339 

It narrates how AbȊ al-Hasan learned the path of tasawwuf from Radiyy al-Dǭn in Cairo.  

[é] Sultan al-Ghawrǭ had lost a huge amount of money because of QǕdǭ JalǕl a-Dǭn [AbȊ 

al-Hasanôs father] and wanted to punish him. Miserable JalǕl al-Dǭn visited Sheikh Abd al-

QǕdir al-DashtȊtǭ and complained about the sultan. The latter told him he could save him 

                                                      

338 Ibn TȊlȊn, DhakhǕôir al-Qasr, 471. Ibn TȊlȊn narrates this passage from the obituary Badr al-Dǭn penned after his father Radiyy 
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from the sultanôs rage on the condition that he would give his son to his service. Upon this, 

his father sent AbȊ al-Hasan to al-DashtȊtǭ.  

AbȊ al-Hasan was a virtuous young man, who was reading from leading scholars, at that 

time. Al-DashtȊtǭ said to him ñO AbȊ al-Hasan! Do not read from anyone and leave learning 

until your sheikh will come from al-ShǕm.ò [é] Whenever AbȊ al-Hasan asked al-DashtȊtǭ 

for his permission to attend the classes of scholars in Cairo, the latter accepted this wish 

adding ñuntil your sheikh will come from al-ShǕm.ò Eventually, my grandfather Radiyy al-

Dǭn al-Ghazzǭ al-QǕdirǭ came to Cairo in 917 [C.E. 1511ï12], and visited al-DashtȊtǭ 

because there was an old acquaintance and friendship (muhabba wa suhba) between them. 

Al -DashtȊtǭ said to AbȊ al-Hasan ñStand AbȊ al-Hasan! This is your sheikh! He came from 

al-ShǕm.ò Then, al-DashtȊtǭ handed AbȊ al-Hasan over to Radiyy al-Dǭn, and said to 

Radiyy al-Dǭn ñO master (saydǭ), teach him al-kǭmyǕ.ò  

AbȊ al-Hasan accompanied Radiyy al-Dǭn in his house day and night. He and my father 

[Badr al-Dǭn] were reading from Sheikh Radiyy al-Dǭn and from other Cairene scholars by 

Radiyy al-Dǭnôs order. [é] Whenever AbȊ al-Hasan wanted Radiyy al-Dǭn to teach him 

al-kǭmyǕ, for which al-DashtȊtǭ had sent him to Radiyy al-Dǭn, the latter advised him be 

patient. Radiyy al-Dǭn was disciplining AbȊ al-Hasan, beautifying his personality, and 

teaching him adab. [é] 

One day, Radiyy al-Dǭn felt maturity in him, and said to him ñO AbȊ al-Hasan! I want you 

to get on your horse and ride from this house to al-Azhar Mosque. You will carry a bread 

in one hand, and an onion in the other. You will eat these two all the way until the mosque. 

And then, you will return home.ò When AbȊ al-Hasan did as he was told, Radiyy al-Dǭn 

said to him ñO AbȊ al-Hasan! After this, Egypt is no longer large enough for us both 

together.ò Then, Sheikh Radiyy al-Dǭn returned to al-ShǕm, and AbȊ al-Hasan al-Bakrǭ 

became famous in Egypt because he had completed his training (qad tammat futuhǕtȊ).340  

Of course, Najm al-Dǭn, the author of al-KawǕkib, tends to portray his grandfather, a century after his death, 

as a mystical figure guiding his disciples. He adorns his narrative with precious details such as that Radiyy 
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al-Dǭn knows al-kǭmyǕ, here a generic name for esoteric knowledge, or that Radiyy al-Dǭn trains his disciple 

by giving him humiliating tasks, which finally erase his arrogance and purify him.  

In another anecdote in Lutf al-samar, Najm al-Dǭn even mentions that his grandfather had relations with 

Jins, and even a female fairy (jinniyya) fell into love with him and traveled in his company to Cairo, asking 

for marriage. When Radiyy al-Dǭn told her such a marriage was prohibited in Islam, she asked for permission 

to serve him. Upon Radiyy al-Dǭnôs permission, she remained in Cairo for years in his accompany appearing 

in the form of servants.341 

To what extent should we take Najm al-Dǭnôs descriptions of his grandfather seriously? Although it is 

difficult to give a definite answer, reports of some of Radiyy al-Dǭnôs own contemporaries highlight his Sufi 

image, which, most probably, became stronger in the last decades of his life. For example, Ibn TȊlȊn names 

a number of influential Sufis (awliyǕô AllǕh, dhǭ al-karamǕt al-mashhȊra), who liked Radiyy al-Dǭn very 

much (kǕna lahum fǭhǭ muhabba zǕôida wa mayl kathǭr).342 Thus, it is plausible to consider Radiyy al-Dǭn 

as a member of the abovementioned Sufi network, who taught others the Sufi path and transmitted to them 

his own QǕdirǭ tradition, while being cautious about Najm al-Dǭnôs embellished imaginations of his 

grandfather. 

2.9. Conclusion   

Radiyy al-Dǭnôs father and grandfather were two respected scholars in Damascus. He never saw his 

grandfather Ahmad, and lost his father Radiyy al-Dǭn AbȊ al-BarakǕt at the age of two. Although he started 

his life as an orphan, he managed to survive and become a scholar, and finally assumed some inherited posts 

of his family. He owned this success to three things: (1) the network of relationships he was born into, (2) 

his attempts to broaden this network, and (3) the established practices of transmission of scholarly posts 

within families in Syria.  
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Radiyy al-Dǭn opened his eyes into a network of multifaceted relations thanks to his father. He enjoyed 

close relations with Sufis and the ShǕfióǭ scholarly community in and outside Damascus. His maternal uncle 

was the sheikh of a QǕdirǭ dervish lodge in Damascus, and his relatives were influential interregional 

scholars serving the Mamluk sultan in Cairo. Radiyy al-Dǭn further broadened this network of relationships 

through marriage alliances during the early years of his adult life. His connections facilitated him to travel 

to the Mamluk capital in his early twenties and to receive an appointment to the lucrative office of ShǕfióǭ 

deputy judgehip in Damascus. Moreover, institutionalized and legally recognized practices such as handing 

down, custody and deputyship assured him successful transmission of the professorship of the KallǕsa 

Madrasa, where his father and grandfather had taught for decades.  

Radiyy al-Dǭn gained access to Sultan QǕyitbǕy in his mid-age, attended his assemblies, composed 

panegyrics to praise him, and contributed to his image-building policies by penning a work for him. His 

access to QǕyitbǕy as a young deputy judge from Damascus became possible because of two things: (1) 

QǕyitbǕyôs penetration to the local society and culture, and (2) his need of the support of scholars in his 

policies. 

Mamluk sultans, who lacked a dynastic lineage, were accessible figures by their subjects due to their military 

careers starting from slave soldiery to high-ranking military posts in different provinces of the sultanate. 

Thus, QǕyitbǕy, unlike the Ottoman princes, never underwent a period of prince-ship that prepared him for 

a prospective throne. When he was unexpectedly enthroned by the support of his peer comrades, he was 

primus inter pares among them. His long military career allowed him to penetrate into the different strata of 

society in Mamluk territories, and to establish diverse relationships with scholars and Sufis, some of whom 

were in Radiyy al-Dǭnôs ego-network. This enabled the latter to access the Mamluk sultan only in a few 

steps. 

Facing military and ideological challenges of the novel superpowers in Islamic west Asia, QǕyitbǕy tried to 

preserve the previous status quo by empowering his government and royal image. Simultaneously, his 

military campaigns against the Aqqoyunlus and Ottomans required new financial sources, which eventually 

led him to create a clandestine economy partly based on the manipulation of the revenues of endowments. 

His construction projects also supported his image as the guardian of Muslim people and the Holy Lands. 

Radiyy al-Dǭn praised QǕyitbǕy for these pious constructions, claimed his sainthood, and prayed for his 

victory over his enemies. The latter included both domestic rivals, who increasingly dared to challenge the 
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ageing QǕyitbǕy in Cairo, and the Ottomans, with whom he was fighting in southeastern Anatolia since a 

while.  

After the turn of the century, Radiyy al-Dǭn was occupied with building the career of his sole male heir, 

Badr al-Dǭn. He collected certificates of transmission from elderly eminent scholar of Damascus and Cairo 

for his infant son, which would possibly make him a central figure in the future. When Badr al-Dǭn grew 

up, he took his son to Cairo, the unrivaled center of scholarship and patronage in Syro-Egypt from the late 

fourteenth century. He helped Badr al-Dǭn to acquire the necessary competence in religious disciplines and 

certificates to teach and issue legal opinions in Cairo. It seems that Radiyy al-Dǭn did not enjoy close 

relationships with al-Ghawrǭ, who implemented a different image-building policy than QǕyitbǕy. During 

his five-year-long residence in the Mamluk capital, his Sufi identity came to the fore.  

Radiyy al-Dǭn returned to Damascus with his sixteen-year-old son in 1515. The next year, the Ottomans 

defeated the Mamluk army on the battlefield and entered Syriaðan unexpected development which opened 

a new period in Radiyy al-Dǭnôs life.  
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CHAPTER III: RADIYY AL -DǬN AL-GHAZZǬ: AN EXPERIENCED SHǔFIóǬ JUDGE 

IN THE SERVICE OF THE OTTOMAN GOVERNMENT  IN DAMASCUS (1516ï29) 

This chapter handles Radiyy al-Dǭnôs life under Ottoman rule, i.e. the last thirteen years of his life. When 

the Ottomans captured Damascus, he was an elderly esteemed scholar, who had a decades-long career of 

professorship and judgeship in the city, and had enjoyed close relationships with the scholarly and Sufi 

circles as well as the ruling elite and high-ranking bureaucrats.  

The first decades of the Ottoman rule in Syria witnessed successive attempts by the Ottomans to find out 

the most effective way of governance in the region. Selimôs direct rule in the immediate aftermath of the 

conquest, his re-appointment of JǕnbirdǭ as the Ottoman governor of Syria, JǕnbirdǭôs insurrection and 

subsequent administrative-bureaucratic reforms, the grand vizier Ķbrahim Pashaôs visit to Syria, and 

transformation of the centuries-old judicial system of four judgeships were significant events of the history 

of Damascus in this period.  

Did Radiyy al-Dǭn adapt to the vicissitudes of the new regime in Syria? Did he utilize his social and cultural 

capital in his relations with the successive governments in his hometown? Did he enjoy financial means to 

survive? How was his relationship with his Damascene colleagues and Ottoman scholars?  

3.1. Ottoman Conquest 

Al-Gawrǭ learned about Selim Iôs departure from Istanbul for his second eastern campaign in 1516. He was 

on edge and mobilized his forces to Syrian borders, but he still hoped that Selim would wage a war against 

the Safavids, to whom he had stricken a serious blow the previous year in ¢aldēran. Traffic of envoys 

between al-Gawrǭ and Selim yielded no result, and even accelerated the tension, which finally evolved an 

unexpected war in Marj al-DǕbiq on 11 July 1516. The Mamluk army dispersed in hours, and al-Ghawrǭ 
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became the first Mamluk sultan killed on the battlefield. The Ottoman army advanced to capture the Mamluk 

territories.343  

Most probably, the Ottomans had not imagined that they would kill the Mamluk sultan on the battlefield in 

a sudden military encounter and seize the central Arab lands. Selim entered Aleppo at the end of August. 

Mamluk soldiers first retreated to Damascus, but when they heard about Ottoman advance toward the south, 

they left the city for Cairo. Damascus stayed without a government for a week, and proletarian groups 

(zuóǕr) terrorized the city by plundering. The state of anarchy became unbearable to the extent that the 

leading notables and scholars of the city as well as the four chief judges reached a consensus to surrender 

the city to the Ottoman army. Selim entered Damascus in early October, and Ottoman forces seized full  

control of Greater Syria by the end of the year. Then, they proceeded to Cairo in early 1517 but the tension 

and fights between the Ottoman forces and the Cairene government lasted until Tomanbayôs execution in 

the spring of 1517. 344  

3.2. The Parameters of the Relationship between Syrian Scholars and the New Regime in the 

Immediate Aftermath of the Conquest 

The conquest of the Mamluk lands doubled the size of the Ottoman Empire. The Ottomans hitherto governed 

territories with a Christian past in Anatolia and the Balkans, where Muslim people usually constituted a 

minority in society. For the first time, they would administer such a vast territory with deeply rooted Islamic 

traditions and a huge Muslim population. Major Syrian cities such as Damascus and Aleppo were genuine 

scholarly centers with old libraries, hundreds of educational institutions and a large number of scholars from 

the four Sunni madhhabs and even from the Shia.345  

Yet the Ottomans were largely ignorant of the dynamics, resources, and capacities of the region and its 

population. As a result, despite their decisive victory over the powerful Mamluk army on the battlefield, 

                                                      

343 Winter, ñThe Ottoman Occupationò; Emecen, Yavuz Sultan Selim, 205ï29. 

344 Bakhit, The Ottoman Province of Damascus, 1ï15; Winter, ñThe Ottoman Occupationò; Emecen, Yavuz Sultan Selim, 229ï98. 
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they could not establish their government in the cities easily. The circumstances forced them to be careful 

not to stir up public anger against their rule on some sensitive issues, which could easily evolve into a 

popular uprising. For example, when they had to remove some old graves in the Salihiyya neighborhood of 

Damascus in order to expand the construction area of the Selim-sponsored Ibn Arabi Complex, they did it 

during the night in dread of peopleôs opposition (faóalȊ dhǕlika laylan khawfan min kalǕm al-nǕs).346  

Scholars constituted one of the influential local groups the Ottomans had to take seriously from the very 

beginning of their rule in Syria. A legitimate, stable and durable government could only be possible with 

their cooperation. Ottoman officials had to avoid open criticism of the respected scholarly authorities in the 

region to earn legitimacy for their rule in the eyes of local people. However, one should not portray their 

relationship with local scholars as one based on insincere respect and shaped under forcing conditions of 

the period. The Ottomans, as Muslim rulers, shared the ideals of Islamic high culture, thus, they were 

revering knowledge and its transmitters.347  

As for local scholars, they had enough reasons to collaborate with the new administration. A stable Muslim 

government supporting scholars and securing their financial resources was definitely preferable over 

anarchy. For example, in Damascus, they had witnessed a weeklong anarchy before the Ottoman capture of 

the city. The city stayed without a government when defeated Mamluk forces departed for Cairo. During 

this period, plunderer proletarian groups known as zuóǕr targeted notables and scholars of the city due to 

their wealth and social status.348 For example, they tried to set fire to the house of the Hanafǭ chief judge. 

They threatened the ShǕfióǭ chief judge with death, and forced him to pay a huge amount of money to their 

leaders to save his life. They stole the clothes of a Hanafǭ deputy judge and injured his horse. They were 

about to harm the Samaritan community, a local Jewish group generally employed in the bureaucracy, by 

setting their district on fire. A Jewish merchant paid them a great deal of money as ransom and saved his 

                                                      

346 Ibn TȊlȊn, MufǕkaha, 373. 

347 For an inspiring analysis of Ottoman lawmaking as Muslim rulers and the role of scholars in it, see Akarlē, ñThe Ruler and Law 
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Dynamism in the Urban Society of Damascus, 153ï66.   



94 

 

coreligionists.349 This chaos must have been the last thing scholars wanted to live through because they 

themselves represented the law and the legal system in Damascus and owed their existence, social status 

and wealth to this stability. The majority of them were tightly connected to the city and its people through 

their private properties, financial investments, and kinship and marriage ties.350 Moreover, the collective 

memory of how far the terror of such looting groups could reach was still fresh. The recent history of 

Damascus had examples of similar anarchies.351 Thus, exhausted by the anarchy and plunder, some leading 

scholars and Sufi leaders gathered to accelerate the process of surrender of the city to the Ottomans. They 

withdrew their support to the Mamluk commander of the citadel of Damascus, who planned to resist the 

Ottoman troops, and tried to persuade him to surrender.352  

Mutual needs of the two sides made collaboration between the leading local scholars and the new 

government in Syria possible. However, this collaboration had its limits. First, the Ottoman administration 

did not necessarily need local scholars outside Syro-Egypt because it already co-opted enough qualified 

scholars in its capital city. The investments of the Ottoman sultans in educational institutions yielded fruits 

since the late fifteenth century, and there emerged a self-sustaining scholarly system that was producing 

educated personnel needed for bureaucratic and judicial services in the core lands of the empire.353 

Moreover, since the late fifteenth century, thanks to Mehmed IIôs reforms, a bureaucratic-scholarly career 

track had been in operation. Students of the imperial madrasas in Ottoman capital cities followed a life-long 

career in the service of the empire. They started from low paying teaching and judicial positions, and with 

regular promotions, ascended to high-ranking lucrative professorships and judgeships, in which they 

enjoyed many guaranteed rights and privilegesða process that created in time a distinct group of scholars, 

whom Atēl rightly calls ñscholar-bureaucrats.ò At the time of the Ottoman takeover of the Mamluk 

territories, the number of Ottoman scholar-bureaucrats was more than enough to occupy the available top 

positions in the Ottoman capital and major cities. They were Turkish speaking Hanafǭ scholars. Thus, they 

enjoyed a clear advantage over their Arabic speaking non-Hanafǭ counterparts in the Arab provinces in 
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finding employment in the core lands of the empire, where the majority of the Muslim population was 

speaking Turkish and affiliated with the Hanafǭ madhhab.354  

Yet the Ottoman scholar-bureaucrats were not yet as advantageous as local scholars were in the Arab cities 

due to their lack of competency in local dialects, and unfamiliarity with the local dynamics and non-Hanafǭ 

traditions. This situation eventually made local scholars more indispensable for the Ottoman governments 

in Syria.  

To sum up, Syrian scholars enjoyed employment opportunity in Cairo (the imperial center), and Damascus 

(almost the second capital in prestige and significance) during the Mamluk era. As seen in the previous 

chapter, for instance, Damascene scholars could secure appointment to the ShǕfióǭ chief judgeship of Cairo, 

the peak of the Mamluk judicial hierarchy in the capital city, and then arranged the appointments of their 

colleagues, students, relatives, protégés etc. to posts in the center and provinces. The best examples are 

previously mentioned Qutb al-Dǭn al-Khaydirǭ, who backed his relative Radiyy al-Dǭn to receive a judgeship 

in Damascus after himself receiving the ShǕfióǭ chief judgeship of Cairo; and ShahǕb al-Dǭn al-FarfȊr, who 

once became the ShǕfióǭ chief judge of Cairo arranged the appointment of his teenage son to the ShǕfióǭ 

chief judgeship of Damascus. In the early years of the transition, however, they found their career prospects 

largely restricted to Syria and Egypt, i.e. two provinces distant from the new imperial center. Occupying the 

chief judgeships of Anatolia and Rumelia, two top positions in the Ottoman judicial hierarchy, was no longer 

possible for them because they lacked novice status (mülazemet) to enter into the Ottoman scholarly-

bureaucratic career track and were considered not qualified to serve in a Turkish-speaking-Ottoman cultural 

domain. They were unable to serve in the top scholarly-bureaucratic bodies of Istanbul, and, even more, 

needed the appointment diplomas received from these bodies to serve in the offices and endowed posts in 

their own cities. We can thus consider that scholars in Syria, in terms of their professional career, 

experienced the transition from Mamluk to Ottoman rule as a process of ñperipheralization,ò a term denoting 

disconnection from the center while simultaneously becoming dependent on it. This peripheralization was 

not necessarily related to the provincialization of Damascus (i.e. its change from a significant center close 

to the Mamluk capital to a distant Ottoman provincial center) but rather, as pointed out above, was a direct 
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outcome of the bureaucratic mechanisms and customs of the new empire and its socio-cultural realities in 

its main lands.  

3.3. Support for  the Interim Government in Damascus (1516ï18)    

The conquest of the central Arab lands was unexpected even by the Ottomans themselves. Selim seems to 

have been content, at least at the beginning, with Tomanbayôs semi-independent government in Cairo on 

the condition that he pledged loyalty to the Ottoman sultan. 355 In Damascus, he appointed an Ottoman pasha 

as the governor of the city, and started correspondence with the new Mamluk government in Cairo. When 

this correspondence yielded no result, he marched to Egypt with his army. In the aftermath of the conquest 

of Egypt, he appointed Khayir Bay (d. 1522), a collaborationist Mamluk commander, as the governor of 

Egypt. He spent the period of September 1516ïFebruary 1518 in his new provinces. I prefer to call the 

governments in Greater Syria and Egypt during this period interim governments because they were not yet 

fully established provincial administrative bodies vis-à-vis the central government but rather transient 

governments under direct intervention of the Ottoman sultan who was normally supposed to give orders 

from the capital city. These governments under the eyes of the Ottoman sultan sought the most effective 

administration in the new lands through trial-and-error by implementing many radical reforms in a short 

time.356 For example, they abolished the Mamluk system of four chief judgeships soon after capturing 

Damascus. Instead, they appointed an Ottoman scholar as the Hanafǭ chief judge who would chose four 

scholars from the four madhhabs as his deputies.357 

At the time of the Ottoman conquest, Radiyy al-Dǭn was a retired ShǕfióǭ judge in his late fifties, and he was 

eager to support the new regime in Damascus. In fact, he was not alone in this. Waliyy al-Dǭn ibn al-FarfȊr, 

the ShǕfióǭ chief judge, did not hesitate to give his support to the newcomers, and praised the Ottoman sultan 

who prayed his first Friday prayer after entering Damascus as the servant of the Holy lands in his sermon. 

This was despite the fact that the Arabian Peninsula was still under the suzerainty of the Mamluk 
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government in Cairo. Reportedly, he changed his madhhab from ShǕfióǭ to Hanafǭ, which was almost the 

official madhhab of the Ottoman government, and performed the abovementioned Friday prayer according 

to the Hanafǭ rituals.358 Likewise, a number of leading scholars endeavored to visit the Ottoman sultan in 

his tent as soon as he arrived at the gates of the city.359 Among them was the Damascene scholar and historian 

Ibn TȊlȊn (d. 1546), who would later be appointed as the prayer leader (imǕm) in Selimôs foundation at the 

tomb of Ibn Arabǭ. Another MǕlikǭ scholar composed a history book, in which he described Selim as the 

renovator (mujaddid) of the age, and presented this work to the Ottoman sultan before his departure from 

the city.360 

Radiyy al-Dǭn tried to establish good relations with the Ottomans as well. We encounter in al-KawǕkib a 

few verses he sent to Zeynelabidin el-Fenari (d. 1520), the Ottoman chief judge of Damascus, who held the 

post for about one and a half year from the late-1516 until February 1518. In these verses, Radiyy al-Dǭn 

expresses his love for RȊmǭ dignitaries (al-sǕda al-arwǕm) because of their commitment to the Islamic law, 

and praises Zeynelabidin as the most pious one among them.361 These verses were an obvious support for 

the interim government represented by the Ottoman judge, who had been facing difficulties in his post since 

his appointment.  

The Ottoman government in Damascus needed registers of iqtaó lands and previous surveys drawn by the 

Samaritan scribes in order to have information about taxable estates in the city. They also had to survey the 

endowments of Damascus to update the previous records. Such surveys were a general imperial policy for 
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the integration of the newly conquered lands, and were conducted in other Syrian regions as well.362 The 

task was not easy, however. In Damascus, it was assigned to the incumbent Ottoman treasurer (defterdar) 

in the immediate aftermath of the conquest. However, he was dismissed in weeks following the great 

discontent among local people. A certain Hüseyin Pasha took the office and managed to appease 

Damascenes temporarily by restoring the old practices regarding the endowments and private lands. Months 

later, Defterdar Nuh Efendi replaced him to continue the incomplete survey.363  

The Ottoman judge Zeynelabidin Efendi had to assist the new treasurer in registration of the endowments. 

However, he faced objections and protests of superintendents of the endowments from the very first day. 

He then sought the cooperation of renowned local scholars. He sent a letter to al-Nuóaymǭ (d. 1521), a 

Damascene ShǕfióǭ scholar known by his research and deep knowledge about the endowments of Damascus, 

and requested a copy of his work, al-DǕris fǭ tǕrikh al-madǕris. This work was about the architectural 

topography of Damascus and contained detailed information about the endowed buildings in the city, and 

their history, property and endowment deeds. Al -Nuóaymǭ hesitated to cooperate with the Ottoman judge 

because his real intention in the registration of the endowments was still unknown to many. However, when 

felt obliged, he found a quasi-solution by copying the names of the endowments in a separate list and sending 

it to the Ottoman judge, instead of his whole work with all other detailed information.364 If al-Nuóaymǭ had 

totally refrained from assisting the interim Ottoman government, the Ottomans would certainly have faced 

a great difficulty to fully establish their rule. The example of Cairo is instructive in this respect. The Ottoman 

government in Cairo could promulgate the Land Law only after obtaining the Mamluk land registers hidden 

by the members of a local family, who had served Mamluk bureaucracy for generations, decades after the 

conquest.365 

Facing resistance of the local people and their harsh criticism, the abovementioned Nuh Efendi also failed 

to complete the survey, and was eventually dismissed in mid-November 1517. Such abortive attempts of 
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the interim government soon persuaded the Ottoman authorities to leave the administration of the city to 

JǕnbirdǭ, a previous Mamluk governor who knew the city and its dynamics better.366   

In short, neither Zeynelabidin nor other Ottoman officials seem to have been completely successful in their 

offices during the period. Apart from the official surveys, there was widespread discontent in Damascene 

society because of the introduction of unprecedented fees (yasaq) such as the fee on marriage contracts. 

Zeynelabidin received severe criticisms from the leading local scholars, who considered such taxes legally 

unfounded.367   

In such an atmosphere, praising Ottomans (al-sǕda al-arwǕm) for their commitment to the religious law, 

and the Ottoman judge for his piety, must have been a clear support for the Ottomans officials, who urgently 

needed it. What was Radiyy al-Dǭn expecting in return for this support? Maybe, he was expecting to be 

appointed as one the ShǕfióǭ deputies of the Ottoman judge, who had been authorized to choose his deputies 

from among local scholars. In fact, one of Radiyy al-Dǭnôs closest friends (min akhass ashǕbihǭ) recently 

managed to receive an appointment from Zeynelabidin to deputy judgeship.368 That is, good relations with 

Ottoman officials could soon yield rewarding results.   

Zeynelabidinôs office as the judge of Damascus did not last long, however. He was dismissed from the office 

before Selimôs departure from Syria, and Radiyy al-Dǭn did not assume an official task during these years.  

3.4. JǕnbirdǭ as an Ottoman Governor (1518ï20)  

During his stay in Damascus, Selim constructed his Ibn Arabǭ Complex in the Salihiyya neighborhood, 

which created an Ottoman locus in Damascus away from the dominant architecture of the Umayyad Mosque 

and the Mamluk-Ayyubid buildings around it.369 He inaugurated his complex, made appointments to certain 

posts, and distributed alms to his new subjects to win their hearts. He had already been convinced that he 

would administer the new lands more effectively only through its former officers. Thus, before his departure 
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from Damascus, like in Egypt, he appointed JǕnbirdǭ al-GhazǕlǭ, a former high-ranking Mamluk 

commander, as the new governor of the province of Damascus.  

The reservations and hesitations of the Ottomans were not restricted to the administrative field. The judicial 

system also witnessed several experiments in short periods. As mentioned above, Selim first abolished the 

system of four chief judgeship and appointed Ottoman Hanafǭ judges as the head of the judicial system in 

the main cities of the new provinces. However, the latter were soon replaced by Arab judges from among 

local scholars, and the system of four chief judgeships continued to operate de facto, if not officially.370 

Before Selimôs departure from Damascus to Istanbul, the aforementioned Zeynelabidin was replaced by 

Waliyy al-Dǭn ibn al-FarfȊr (d. 1531), the former ShǕfióǭ chief judge, in judgeship.371  

According to the (most probably retrospective) accounts, JǕnbirdǭ pretended to be a loyal servant to the 

Ottoman government during Selim Iôs reign, while simultaneously consolidating his own government in 

Damascus for a future insurrection. He increased his popularity among local people through various policies 

such as appeasing proletarian groups (zuóǕr), ensuring security of pilgrimage roads, suspending some taxes 

and novel practices imposed by the abovementioned Ottoman interim government but not fully embraced 

by the local people. He seized any opportunity to eliminate his rivals in the city and region, to accumulate 

wealth and to create the image of a pious leader. He gained popular approval by attending congregational 

daily Ramadan prayers regularly and by welcoming the pilgrims returning to Damascus in person. He was 

popular among the Damascene people in the Mamluk era, and his popularity increased in the Ottoman 

period.372  

Reportedly, Waliyy al-Dǭn ibn al-FarfȊr realized JǕnbirdǭôs secret plans and tried to inform the central 

government of them. He wrote letters of complaint about him to Istanbul. However, JǕnbirdǭ found out his 

correspondence, and Ibn al-FarfȊr had to escape to Aleppo to save his life.  
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3.5. JǕnbirdǭôs Independent Government (1520ï21) 

Upon Selimôs death, JǕnbirdǭ renounced his loyalty to the Ottoman central government and ventured to 

establish his own independent rule in Greater Syria in September 1520. His independent rule, which was 

the third government in Syria since the Ottoman takeover of the region, would continue for only four months 

until February 1521. 

JǕnbirdǭ abolished Ottoman taxes to gain popular support for his rule. He appointed a local scholar, who 

acknowledged his sultanate in Syria and pledged support to his rule, as the new chief judge. Finally, he 

honored himself as the new sultan with the royal nickname al-Ashraf. Al-Ashraf was the royal nickname of 

Sultan QǕyitbǕy, who had bought him as a slave soldier for the first time. Apparently, he tried to utilize the 

positive collective memory about QǕyitbǕy as a pious sultan.373  

He probably aspired to re-establish Mamluk rule. For this purpose, he corresponded even with Egyptian 

governor Khayir Bay (d. 1522), who had been a former Mamluk official like him. However, the latter 

refused to collaborate with him from the very outset, and JǕnbirdǭôs movement rapidly evolved into a 

provincial insurrection limited to Syria.374  

Süleyman, the new Ottoman sultan, had enough reason to worry for his empire due to JǕnbirdǭôs actions. He 

was still struggling against rival factions of Selimôs era to take full control of the imperial government in 

Istanbul; thus, he needed more time to establish his throne in Istanbul. On the other hand, if he did not take 

immediate action against JǕnbirdǭ, the revolt could trigger successive movements in other Arab provincial 

centers. Eventually, backed by the experienced viziers of his deceased father, he hastened to launch a 

campaign against JǕnbirdǭ.375   

At the end of the day, Janbardiôs revolt opened a new phase in Syriaôs integration into the Ottoman Empire. 

The Ottoman army sent under Ferhad Pashaôs command to suppress the insurrection was better equipped 

than Selimôs army in Marj al-DǕbiq376ðwhich gives an idea about the imperial agenda to tighten its control 

over the new Arab provinces. The Damascene historian Ibn TȊlȊn likens this armyôs entrance to Damascus 
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to Timurôs invasion of the city (mithl kǕôin al-Lank) and even to the Day of Judgement (bal ka-yawm al-

qiyǕma). He maintains this latter metaphor utilizing some Quranic descriptions of the Last Day. He writes 

that he heard that some pregnant women suffered miscarriage and some others left their babies in the cradle 

in dread of death in Damascus during these days.377 Ibn TȊlȊn seems to have exaggerated the scene but still 

his descriptions imply the Ottomans were rather decisive in the suppression of JǕnbirdǭôs independent 

government and the re-conquest of Syria.  

JǕnbirdǭôs rebellion taught the Ottomans a great lesson, which left its mark on Ottoman historical memory.  

Ottoman historians of the sixteenth century mentioned the rebellious governor usually highlighting his 

origin as ña mindless Circassian among the devilish Circassians (¢erǕkese-i ebǕliseden bir Çerkes-i nǕkes)ò 

who caused civil war (fitna) in the holy lands of Syria (arǕzǭ-i mukaddese-i ķǕm).378 Thus, after JǕnbirdǭôs 

execution in February 1521, the Ottomans did not choose to appoint a former Mamluk commander in his 

place as the new governor. They started appointing Syrian governors from among the Ottoman pashas in 

the center (the kuls of the Ottoman sultan) to tighten the relations between Syria and the Ottoman central 

government. Moreover, they rearranged administrative divisions of the Syrian province in order to lessen 

its governorôs power. Jerusalem, Safad, and Gaza, which were under direct suzerainty of the Syrian governor 

in Damascus during JǕnbirdǭôs period, became independent sub-provinces (sanjaq) after him. In the mid-

century, the Syrian province would be divided into two, and an independent Aleppo-centered province 

(Halep Beylerbeyliĵi) would be created in addition to the Damascus-centered Syrian province (ķam 

Beylerbeyliĵi). Each of these was a step for effective administrative integration of Greater Syria into the 

Ottoman Empire.379 

3.6. Serving the New Regime (1521ï25) as a ShǕfióǭ Judge 

In the post-JǕnbirdǭ period, the Ottomans also tried to re-organize the judicial system of Damascus through 

the appointment of an Ottoman judge from the imperial center as the chief judge of the city. The incumbent 
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judge, who had been appointed by JǕnbirdǭ, was arrested and his deputies were punished by confiscation of 

their horses.380 Ibn al-FarfȊr, who had returned to Damascus with the victorious Ottoman army, was 

expecting to take back his previous office of judgeship. However, Ferhad Pasha did not appoint him. The 

Ottomans seem to have decided to try one more time to appoint an Ottoman judge as they did during the 

interim period before JǕnbirdǭôs governorship. Mustafa b. Ali, an Ottoman scholar, became the judge of 

Damascus. His first action was to restore and increase court fees (yasaq) and marriage fee (yasaq al-tazwǭj), 

which were abolished by JǕnbirdǭôs government.381  

Radiyy al-Dǭn, as many other scholars in the city, had kept distant from venturing with JǕnbirdǭ against the 

Ottoman rule. After JǕnbirdǭôs execution, he tried to get closer to Ottoman officials of the post-JǕnbirdǭ 

period as he had done for the Ottoman judge Zeynelabidin during the interim government. He composed 

some verses to praise Ayas Pasha, the new governor who took over the cityôs administration from Ferhad 

Pasha on 25 March 1521.382 In these verses, Radiyy al-Dǭn was openly asking for the pashaôs bestowals 

(inóǕm) saying that ñmy God is generous to bestow refreshment (intióǕsh) upon the poor [seemingly 

referrings to himself] through Ayas Pasha, the highest vizier of the king.ò383  

Radiyy al-Dǭn apparently became closer to Ayas Pasha than he had been to Zeynelabidin, and the pasha 

assisted him into becoming a ShǕfióǭ deputy judge. Accordingly, Radiyy al-Dǭn assumed the office of ShǕfióǭ 

judgeship again, after years of retirement, on 11 April 1521.384 When Ayas Pashaôs tenure ended and he was 
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called to Istanbul at the end of the year,385 Radiyy al-Dǭn hosted at his home Ayas Pashaôs concubine, who 

could not travel with the pasha due to her pregnancy. She gave birth to a daughter named Fatima after 

months, and Radiyy al-Dǭn sent them to the Ottoman center later on.386 

3.6.1. The Ottomansô Abortive Attempts for Judicial Integration  

The same year Radiyy al-Dǭn received the deputy judgeship, the dismissed judge Ibn al-FarfȊr also tried to 

receive an appointment by pleasing high-ranking Ottoman officials in Damascus. After JǕnbirdǭôs execution, 

he organized a great banquet (diyǕfa azǭma) in his house. Among his guest were the abovementioned Ferhad 

Pasha, the commander-in-chief of the Ottoman army, and the new Ottoman judge Mustafa as well as a 

certain KamǕl al-Dǭn, who was the qǕdǭ al-askar. Ibn al-FarfȊrôs banquet was well planned to the extent 

that the main dish and desserts were served according to the Ottoman customs, i.e. fi rst the desserts then the 

main dish. The host also brought a skilled singer (munshid) to please his guests.387 Some time after this 

banquet, Ibn al-FarfȊr invited and hosted the Ottoman treasurer (defterdar) Kulaksēz Mehmed at one of his 

houses in Damascus.388  

As will be explained in detail in the next chapter, Ibn al-FarfȊr was an active entrepreneur-like figure in his 

early thirties. Despite his young age, he had enough experience to meet high officials thanks to his previous 

service as ShǕfióǭ chief judge during the Mamluk era.389 His efforts to establish a good relationship with the 

new government did not go wasted. He managed to replace the abovementioned Ottoman judge Mustafa in 

the judgeship in early March 1521.390 However, he was dismissed again in May 1521.  

The Ottoman central government appointed in Ibn al-FarfȊrôs place an Ottoman scholar-bureaucrat, namely 

Yusuf b. Sinan al-Bursavi (d. 1538), who served as the judge of Amasya previously.391 Yusuf, or as known 

in the Ottoman milieu Yeganzade Molla Sinan, was the son of a well-known Ottoman scholar, Alaeddin Ali 
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386 Al -Ghazzǭ, al-KawǕkib, e.n. 919.  

387 Ibn TȊlȊn, TǕrikh al-ShǕm, 128. This singer was Muhammad al-Juôaydǭ (d. 1557/58). For his biography, see Ghazzǭ, e.n. 802. 

388 Ibn TȊlȊn, TǕrikh al-ShǕm, 129. 

389 For Ibn al-FarfȊrôs and his fatherôs biographies, see al-Ghazzǭ, al-KawǕkib, e.n. 682, 287. 

390 Ibn TȊlȊn, TǕrikh al-ShǕm, 130ï31. 

391 Ibn TȊlȊn, 136. 
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Yegani (d.1503).392 Yeganzadeôs career reflects characteristics of the less strict careers of the early scholar-

bureaucrats: he had taught in the Bursa Bayezid Han Madrasa, then became the judge of Amasya, and finally 

served as the hazine defterdarē at the Ottoman court before becoming the judge of Damascus. Such switches 

between scholarly and financial career paths were still acceptable in the early decades of the sixteenth 

century. Moreover, the place of the judgeship of Damascus in the Ottoman scholarly-bureaucratic hierarchy 

was still unclear. Such appointments would create a pattern in the career track in time. For example, 

aforementioned Yeganzade received a professorship in Bursa after his judgeship in Damascus. 

In December 1521, Yeganzade was replaced by another Ottoman scholar-bureaucrat, namely Ahmed b. 

Yusuf, or as known in Istanbul, Kireççizade Ahmed Efendi (d. 1529). Kireçzade was an Istanbul-born 

Ottoman scholar, who had served in the Bursa Sultaniya Madrasa before his appointment to the judgeship 

of Damascus.393  

As previous Ottoman judges, Kireççizade also faced critisims from local scholars for Ottoman fees (yasaq). 

An anecdote sheds light on the ongoing tension around the issue. Reportedly, a Damascene scholar 

questioned the legal foundations of the yasaq asking Kireçzade which one from kitǕb, sunna, ijmǕó and 

qiyǕs constituted the legal basis of yasaq. Kireizadeôs response was allegedly that none of them but the 

custom of Ottoman mevǕlǭ was its legal basis. Upon this, the questioner harshly criticized him saying that 

ignorance does not set an example (al-jahlu laysa bi-qudwa). Then, Kireizadeôs little son, who was present 

in the assembly, suddenly intervened and said that his father needed the income coming from yasaq. Upon 

this, the questioner went further adding that the chief treasury (beytülmal) could meet the judgeôs needs. 

Days after this assembly, Kireççizade felt obliged to provide a persuasive answer to the questioner, and 

wrote a brief treatise entitled al-FusȊl al-ImǕdiyya. His treatise, however, failed to convince the questioner 

fully .394  

This anecdote suggests that the Ottoman judges in Damascus sometimes felt the need to gain the acceptance 

of local scholars. As seen in the case of Kireççizade, they even penned works to persuade them about the 

                                                      

392 Both Yusuf and his father has a biographical entry in Taĸkºprizadeôs al-ShaqǕôiq. See Ahmed Efendi Taĸkºpr¿l¿zade, eĸ-

ķakaôikuôn-Nuómaniyye fǭ Ulemaiôd-Devletiôl-Osmaniyye (Istanbul: Türkiye Yazma Eserler Kurumu Baĸkanlēĵē, 2019), 449, 639ï

41. For their biographies in al-KawǕkib, see al-Ghazzǭ, al-KawǕkib, e.n. 560, 1200. 

393 Ibn TȊlȊn, TǕrikh al-ShǕm, 139ï40. For Kireizadeôs biography, see Taĸkºpr¿l¿zade, Eĸ-ķakaôik, 729; al-Ghazzǭ, al-KawǕkib, 

e.n. 891. 

394 Al -Ghazzǭ, al-KawǕkib, e.n. 891. 
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legal basis of their actions. They were careful enough not to lose the legitimacy of their office and actions 

in the eyes of the leading local scholarly figures. Thus, the collaboration of eminent scholars like Radiyy al-

Dǭn was vital for them. Kireizadeôs tenure in the office lasted more than two years, and Radiyy al-Dǭn 

continued to serve as his ShǕfióǭ deputy during this period.395  

Witnessing successive appointments of Ottoman scholars to the judgeship of Damascus, Ibn al-FarfȊr lost 

his hopes to receive his previous post. He eventually traveled to Istanbul in order to ask for an appointment 

to either the chief judgeship of Egypt or the office of qǕdǭ al-askar in the Arab provinces. He brought 

precious gifts to the Ottoman imperial officials such as Hadith collections of al-BukhǕrǭ and Muslim in one 

volume, and a genealogy of the Prophet (al-shajara al-nabawiyya). Among his gifts, there were also three 

dresses adorned with gold (thalǕtha thiyǕb mansȊja bi-l-dhahab)ðtwo for the Ottoman sultan Süleyman 

and the last one for his Grand Vizier Piri Pasha (d. 1532), the most powerful authority after the Ottoman 

sultan since Selimôs last years on the throne.396 Ibn al-FarfȊr failed to achieve the abovementioned goals of 

his journey, but his efforts were not in total vain. He managed to receive an appointment to the judgeship 

of Damascus in late March 1524.397 That is, the attempts of the central government to appoint the judges of 

the city from among the Ottoman scholars were interrupted for a second time.  

In late April 1524, Kireççizade learned his dismissal from the office, and the appointment of Ibn FarfȊr, the 

former judge (qǕdǭhǕ al-asbaq), to his place.398 On 1 June, Ibn al-FarfȊr arrived at Damascus to assume his 

post. The dismissed judge had already left the city for the Ottoman center. However, on his way, he learned 

his assignment to the inspection of the Damascene endowments, and returned to the city.399 Meanwhile, 

Nuh Efendi, the aforementioned Ottoman defterdar, who had failed to complete a cadastral survey during 

the interim government, was re-assigned to the same task. He would receive similar criticisms in his second 

office as well, especially when he registered the lands in some neighboring towns of Damascus as ushrǭ and 

kharǕjǭ.400   

                                                      

395 Ibn TȊlȊn, TǕrikh al-ShǕm, 161. 

396 Ibn TȊlȊn, 149. 

397 Ibn TȊlȊn, 167. 

398 Ibn TȊlȊn, 167. 
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Radiyy al-Dǭn kept serving as the ShǕfióǭ deputy judge during the office of Ibn FarfȊr in judgeship. He 

seems to have been devoted to the Ottoman cause in these years. For example, he eagerly helped the officials 

sent from the Ottoman center for the inspection of endowments.401 The latter indeed needed such help. The 

Kara Kadē Affair, which took place in Aleppo few years later, is instructive in understanding the magnitude 

of social pressure on the shoulders of these Ottoman officials. An Ottoman judge, known as Kara Kadē, was 

assigned to the task of surveying the endowments and private properties in Aleppo in 1527. During his 

survey, he took unprecedented steps for taxation such as recording some private and endowed properties in 

the city as subject to the tax of ushr, which, eventually, created a widespread discontent among Aleppines. 

The latter were dissatisfied with following legal interpretations of the appointed Ottoman mufti, who tried 

to legitimize Kara Kadēôs unprecedented taxation. Eventually, an angry mob attacked Kara Kadē at the 

Umayyad Mosque of Aleppo after prayer and lynched him.402  

Thanks to collaborative figures such as Radiyy al-Dǭn, who acted as an intermediary between the new 

regime and the local people, similar communal attacks on Ottoman officials did not happen in Damascus. 

However, as will be seen in the following pages, keeping the balance between the newcomers and the local 

people was not always an easy task.   

3.7. Dismissal upon the Opposition of Damascene Scholars 

Meanwhile, the young Ottoman sultan Süleyman was still busy to strengthen his throne and eliminate his 

fatherôs viziers, who were still enjoying great weight in the imperial government. Following the suppression 

of JǕnbirdǭôs insurrection in 1521, he launched a series of successful campaigns, which increased his self-

confidence and earned his throne public support and legitimacy. In 1521, he conquered Belgrade, which 

even Mehmed II had failed to conquer. The next year, he captured Rhodes from Hospitallers, which neither 

Mehmed II nor several Mamluk sultans could capture. These campaigns surfaced the struggle between the 

faction of the grand vizier Piri Pasha and that of the vizier Ahmad Pasha, who aspired to replace Piri Pasha 

in grand vizierate. Eventually, Süleyman dismissed Piri Pasha in mid-1523. Ahmad Pasha was expecting a 

promotion to the vacant post but the young sultan had planned to get rid of the old factions completely. He 

appointed Ķbrahim Pasha, one of his closest friends and servants, as the new grand vizier, quite contrary to 
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402 Fitzgerald, ñLegal Imperialism and the City of Aleppo,ò 204ï5, 210, 234ï35. 
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the established imperial customs of the appointment of the grand vizier. He then appointed Ahmad Pasha 

as the governor of Egypt and sent him away from the imperial capital.  

Ahmad Pasha was disappointed by the sultanôs decision. Eventually, he gained the support of discontented 

local power groups in Egypt and announced his independence in his province in January 1524. Süleyman 

sent an army to suppress the insurrection in Egypt, and authorized his new grand vizier Ķbrahim as 

commander-in-chief. Ķbrahim presided a large board of imperial officers, including the Rumeli defterdarē 

and Ulufeciler Aĵasē. Ķbrahim and his entourage departed Istanbul on 30 September 1524. They would use 

a sea route from Chios to Rhodos, and then to Egypt. This plan, however, failed due to deteriorating weather 

conditions, and they eventually traveled overland toward Syria. After the Ottoman military campaign 

against JǕnbirdǭ in 1521, the Egypt campaign would be another step for the integration of Damascus.403  

Ķbrahim Pasha received complaints from the inhabitants in each city on his route. He also appointed, 

dismissed and punished several officials in these cities.404 His voyage had already become an imperial image 

building enterprise when he arrived in Damascus in early February 1525. He stayed in the city for a month, 

until April  6, and listened to the complaints about Ottoman officials. According to Celalzade, Ķbrahim Pasha 

inspected Hürrem Pasha, the incumbent governor of the province of Damascus, and dismissed him.405 

According to Ibn TȊlȊn, Hürrem Pasha had already been dismissed in late 1524, and left the city, but upon 

Ķbrahim Pashaôs order, he returned to Damascus for investigation.406 In any case, the one-month presence 

of the highest imperial authority in Damascus after Selim Iôs presence in the city some seven years ago 

impressed the local people. Announcements were made for those who sought justice against the dismissed 

Ottoman governor and oppressive officials, to come before the grand vizier. Reportedly, a non-Damascene 

merchant, whose goods had been seized by the greedy officials, litigated against Hürrem Pasha, and 

eventually received his property back.407    

                                                      

403 ķahin, Empire and Power in the Reign of Süleyman, 33ï48. 

404 ķahin, 55. 

405 Funda Demirtaĸ, ñCelâl-Zâde Mustafa Çelebē→, Tabakâtüôl-Memâlē→k ve Derecâtüôl-Mesâlē→k [Transcription and Facsimile Copy]ò 

(PhD diss., Kayseri, Erciyes Üniversitesi, 2019), 165. 

406 Ibn TȊlȊn, TǕrikh al-ShǕm, 177. 

407 Demirtaĸ, ñTabakâtüôl-Memâlē→k ve Derecâtüôl-Mesâlē→k,ò 166. 



109 

 

On April  6, Ķbrahim Pasha left Damascus for Egypt, where he would stay approximately two months. Ahmad 

Pashaôs insurrection in Egypt had already been suppressed. Ķbrahim took significant steps for Egyptôs 

administrative integration in the empire. He punished corrupt officers, re-organized the judicial system, and 

gained popular support. He appeased the Bedouin leaders and other power holders, who had their own 

demands from the provincial government, and negotiated with them. Taking the local dynamics, existing 

legal practices and customs into consideration, he issued a new code of law for Egypt, which was 

immediately sent to the Ottoman sultan in Istanbul and promulgated upon his approval. The Law Code of 

Egypt was the first significant ideological and legal undertaking of S¿leymanôs reign. It was the increasingly 

consolidating Ottoman Empireôs response to the ideological challenges of the early sixteenth century.408  

Ķbrahim Pasha arrived at Damascus on 6 June 1525, on his way back to Istanbul.409 Celalzade does not 

provide information about the grand vizierôs second presence in Damascus.410 Ibn TȊlȊn, on the other hand, 

mentions some anecdotes suggesting the existence of factionalism among local scholars, as well as 

informing about their relationships with the the new government in Damascus.411 This time, Ķbrahim Pasha 

could not stay long in the city because the Ottoman sultan had urgently called him back to the imperial 

capital upon an insurrection of the Janissaries in Istanbul. Upon his arrival at Damascus, Damascene elite 

hastened to pay visits to him to convey their demands and requests. On June 7, a committee consisting of a 

group of Damascene scholars tried to make an appointment to meet the vizier. Among them were KamǕl al-

Dǭn b. Hamza (d. 1527),412 a seventy-eight-year old renowned ShǕfióǭ scholar, who had served previously 

as the mufti of dǕr al-adl in the Mamluk era, and Shams al-Dǭn al-KafarsȊsǭ (d. 1526),413 another eminent 

ShǕfióǭ mufti and professor.  

                                                      

408 Snjezana Buzov, ñThe Lawgiver and His Lawmakers: The Role of Legal Discourse in the Change of Ottoman Imperial Culture,ò 

(PhD diss., University of Chicago, 2005), 19ï45; ķahin, Empire and Power in the Reign of Süleyman, 56ï59; Wakako, ñWho 
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412 For KamǕl al-Dǭn b. Hamzaôs biography, see al-Ghazzǭ, al-KawǕkib, e.n. 66. 
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The committee had several complaints about Ottoman officials and their practices, such as that the Ottoman 

soldiers (al-arwǕm) stole the precious turbans (al-óamǕôim al-kibǕr). For example, the turban of a local 

scholar, which was valued at about thirty dinar, had been stolen last night. Apparently, the leading scholars 

and wealthy notables of the city expected more respect and security from the new government. Moreover, 

Abdulgani Efendi, the Ottoman officer authorized for the inspection of the endowments in the city, had 

allegedly annulled their rights in endowments. The committee would request the grand vizier to dismiss 

Abdulgani. 

The demands of the committee were not limited to their own benefits. They were representing the 

Damascene people before the Ottoman authorities. One common complaint of the local people in Damascus 

(as in other Syrian cities) was the Ottoman marriage contract fee (yasaq al-tazwǭj). The committee members 

previously witnessed that some poor people, who somehow divorced their wives and then decided to re-

unite, continued to li ve with them without renewing the marriage contract to avoid paying the mandatory 

fee. This, however, was an illegal practice according to Islamic law; thus, was unacceptable in the eyes of 

scholars, who represented the law. Another issue was that the Ottoman messengers forcefully took peopleôs 

horses, which created a widespread discontent among the inhabitants of the city.414 The committee planned 

to discuss these issues with the grand vizier as well. 

Ibn TȊlȊn writes that, upon hearing the committeeôs plan to complain the grand vizier about Abdülgani 

Efendi, Radiyy al-Dǭn immediately informed the latter, and Abdülgani made necessary arrangements to 

prevent the committeeôs meeting with the vizier. Accordingly, the committee arrived at the tent of the grand 

vizier but the servants refused them, and directed them to chief treasurer (baĸdefterdar) Ķskender Efendiôs 

tent, where Abdülgani was waiting for them with a number of officials. Abdülgani and others severely 

rebuked the abovementioned leaders of the committee and humiliated them. The latter resentfully left the 

tent, and immediately met the chief judge Ibn al-FarfȊr to express their disappointment and annoyance. 

After propitiating them, Ibn al-FarfȊr pledged to them that he would inform the grand vizier of what had 

happened to them.415  
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Ibn TȊlȊnôs anecdote above suggests that Radiyy al-Dǭn chose to be at the side of the new regime and 

Ottoman officials instead of siding with his Damascene colleagues. This attitude, of course, created 

discontent among the learned community in the city. Even the chief judge Ibn al-FarfȊr became annoyed 

about the mistreatment the leading Damascene scholars received from the Ottoman officials. He 

accompanied the grand vizier on his way out of Damascus, and informed him of the committeeôs 

disappointment. To win back their hearts, Ķbrahim Pasha issued a decree, in which he assigned some of the 

members of the committee daily salaries from the provincial treasury.  

After his return to Damascus, Ibn al-FarfȊr did not cease to pursue the details of the affair. He met the 

aforementioned Abdulgani to question him about the alleged claims about his ill-treatment of the leaders of 

the committee, but the latter blamed Radiyy al-Dǭn for his own misbehavior against Damascenes. As the 

matter grew worse, Ibn al-FarfȊr dismissed Radiyy al-Dǭn from the office of deputy judge, and appointed 

another scholar in his place.416   

Interestingly, the author of al-KawǕkib, Radiyy al-Dǭnôs grandson Najm al-Dǭn, did not give any detail about 

this affair. He only writes that Ķbrahim Pasha assigned KamǕl al-Dǭn b. Hamza, one of the leaders of the 

aforementioned committee, thirty osmanǭ from the provincial treasury. More interestingly, he adds, ñ[it is 

because] he rarely opposed the governors to defend the benefit of common peopleò (kǕna qalǭl al-iótirǕd 

óalǕ al-hukkǕm fǭ amr al-óǕmma).417 Apparently, Najm al-Dǭn tries to distort Ibn TȊlȊnôs abovementioned 

anecdote by decontextualizing it. To manipulate his readers, he clips the anecdote by ignoring his 

grandfather Radiyy al-Dǭnôs role in the assignment of the related salary, and adds new (maybe personal) 

interpretations about KamǕl al-Dǭnôs personality.  

In any case, Radiyy al-Dǭn was dismissed from judgeship on 8 June 1525. He had served Ottoman 

governments during the post-JǕnbirdǭ period for four years. This was his last office as the ShǕfióǭ deputy 

judge in Damascus. He would not assume the post again until his death.418 Since the conquest, he seems to 

have enjoyed good relationships with the leading Ottoman officials, and he finally benefited from these 

relations by receiving a judgeship position. However, he exaggerated his loyalty to the new regime at the 
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expense of making enemies from among his local peers. Unfortunately, not much is known about his 

relations with the latter group in the subsequent years. Some clues in al-KawǕkib suggest that his 

relationship with the aforementioned KamǕl al-Dǭn did not recover. As mentioned earlier, when his friends 

advised him encourage his son to study under KamǕl al-Dǭn, who was a popular scholar with many students, 

Radiyy al-Dǭn did not give heed to these advices claiming that KamǕl al-Dǭn and his son were scholarly 

peers thanks to their scholarly certificates and common teachers.419 

3.8. Economic Concerns and a Family Endowment 

Some scholars in Damascus were real entrepreneurs. A well-known example is no doubt the aforementioned 

Waliyy al-Dǭn al-FarfȊr. Apart from judgeship and several ex-officio posts, he had shops in Damascus to 

rent out in the Mamluk period. He had buildings, gardens and water systems in the city and the surrounding 

region during the Ottoman era.420 Ibn al-FarfȊrôs wealth is obvious from the gifts he presented to the imperial 

elite in his aforementioned visit to Istanbul in 1523ï24.421 Ibn Tawq, a contemporary court notary, was also 

involved in business and had good relations with some merchants. He was also interested in cultivation of 

wheat fields and selling what he planted in his own orchard.422 Mandaville gives a list of endowed properties 

of the Damascene judges in the late Mamluk period, and this list shows that many judges owned private 

lands and buildings such as mills, shops, and public baths.423 Winter, who has studied endowment registers 

in both the late Mamluk and early Ottoman periods, writes that reports about Syrian judgesô economic 

enterprises abound in the archives.424 A register dated 1535 supports Winterôs claim listing many familial 

endowments founded by judges in Damascus and the surrounding districts.425 
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Apparently, Radiyy al-Dǭn was no exception. During his office in the ShǕfióǭ deputy judgehip in Damascus 

in the Mamluk period, he was interested in agriculture. He even wrote a separate work on farming, entitled 

JǕmiԄ farǕᾹid al-milǕha fǭ jawǕmiԄ fawǕᾹid al-filǕha (Complete Rules for Elegance in All the Uses of 

Farming). According to the extant autograph, Radiyy al-Dǭn completed it in 1510/11 in Cairo.426 The content 

of the work gives an idea about Radiyy al-Dǭnôs deep knowledge and interest in agriculture. The work 

consisted of an introduction and eight chapters, which dealt with a variety of topics related to farming such 

as soil types, irrigation techniques, planting and its types, fruits, seeds, ways to prevent insects and birds, 

seasons and their peculiarities, and the responsibilities of the farmer. Radiyy al-Dǭn gave references to 

several authors, some of whom penned works on agriculture in past centuries such as Ibn al-AwwǕm (d. 

12th century) and AbȊ al-Khayr al-Ishbǭlǭ (d. 11th century).427  

Serving as a judge in a country whose economy depended on agricultural activity, Radiyy al-Dǭnôs 

knowledge and interest in agriculture must not be surprising. The Mamluk government distributed the 

agricultural lands of Egypt and Syria as iqtaós to the military officials; and the endowments depended on 

agricultural revenues. People thus sought the most effective techniques that could increase agricultural 

revenues. For example, according to Ibn Iyasôs account, some Cairenes brought plants from Syria in 1506/7 

to plant them in their own lands. The Cairene elite were also interested in learning plantation techniques of 

the neighboring regions. In fact, interest in plantation was not limited to the Mamluk sultanate. It was the 

main concern of the contemporary empires, whose economy depended on agriculture. This explains why 

the Mamluk envoy to the Ottoman court brought some seeds as a diplomatic gift to the Ottoman sultan in 

1503/4.428  

Radiyy al-Dǭn was certainly hearing in his court various cases related to agricultural production, inheritance 

of lands, irrigation problems, endowment of agricultural lands, and so forth. Thus, his work can be 

considered a response to contemporary needs. Moreover, his interest in farming was not only theoretical. 

As will be seen below, he had agricultural lands in and outside Damascus. He must have aspired to increase 

his own revenues for these lands. He also had estates inside the city. For example, his father Radiyy al-Dǭn 
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AbȊ al-BarakǕt (d. 1459) had a house nearby the Umayyad Mosque,429 and, most probably, Radiyy al-Dǭn 

inherited this house from his father. Ibn TȊlȊn informs that Radiyy al-Dǭn later separated the bathroom of 

his house nearby the Umayyad Mosque, and turned it into a public bath for foreigners (al-rijǕl al-ajǕnib) 

visiting the city. He then adds that the daily charge of this public bath was rather cheap (latǭfun acruhȊ), 

only ten dirhams.430  

Apparently, Radiyy al-Dǭn depended on the income coming from his abovementioned properties after his 

dismissal from judgeship in June 1525, until his death in 1529. The year he died, he made a family 

endowment of his private estates. The following document is from an official endowment registration dated 

973/1566, which is located in the Ottoman archive in Istanbul.431 It is the record of Radiyy al-Dǭnôs family 

endowment in Damascus.  

 

                                                      

429 The colophon of his biographical dictionary informed that he completed his work in his new house nearby the Umayyad mosque 

in February 1439, al-Ghazzǭ, Bahja al-NǕzirǭn, 254. 

430 Ibn TȊlȊn, TǕrikh al-ShǕm, 122. 

Ǳà ȤɆȖȱ ɀȽ Ā ȼǪɆǤǣ ǠȍɀȎƯ Ȭȱí ȰǤȩ þǠȭ Ā ǢȹǠǱɉä üǠǱȀȲȱ Ăɀȵɉä ȜȵǠƨä ȨȎȱ ǦɆȲȵǠȮȱä Ǧǣƕȱä ƃǠƽ ĂȂȢȱä ȸɅǼȱä Ʉȑî ɄȑǠȪȱä ýǠƥ......ȴȽäîì æȀȊȞǣ ýɀɅ Ȱȭ ȻȀ  
431 Mandaville gives a list of the endowments of Damascene judges in the late Mamluk period. In this list, he gives reference to the 
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Thanks to Mandavilleôs reference, I found out the quoted document in Tapu Tahrir Defterleri, Defter nu. 393, p. 87. TT.d-393/87.  

Figure 1: An Official Record of Radiyy al-Dǭn al-Ghazzǭ's Endowment  




























































































































































































































































































































































